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ABSTRACT

This thesis explores the ways in which George Herbert
confronts the language and ideas of body and soul theory.

The first

part deals with the tradition of body and soul thinking, a tradition
which can be separated into two strands - a dominant one of division
and a less influential one of unity.

The first of these portrayed

man as a divided being with a fundamentally 1innocent* soul and an
*evil* body.

Plato was the major contributor towards this view and

his Socratic dialogues formed the beginnings of what can be called a
language of dichotomy.

Most of the figures discussed in this thesis

embraced this Platonic division, in whole or in part;
no-one after Plato*s time was left untouched by it.

indeed, almost
Works of

Plotinus, Augustine, Luther and Calvin are all examined in this thesis
and all are coloured by a dichotomy of body and soul.
The other strand of the tradition of body and soul thinking
was one which emphasised the unified man.

Here the two important

influences were Aristotle*s objective view of a functionally unified
man and the Hebraic conception of man as seen in the Psalms9 acting
as one, with body, soul, heart and bones all crying out
praise or in despair.

either in

The Elizabethan bishop and theologian, Richard

Hooker, followed a similarly optimistic view of human nature.

On the

other hand, such was the strength of the dominant strand of division
that Paul *s own Hebraic unity has been consistently misinterpreted as
dichotomy.
The contradictions and conflicts between the two strands of
the tradition became so ingrained over time that it was seldom thought
necessary in everyday discourse to qualify or explain, and some of the

(Vi)

problems this caused can be seen in the examination of Sir John
Davies1 poetical treatise Nosee Teipsum.

However, the Reformation

brought new force to discussions of human nature in its relationship
to God and the contradictions within the tradition of body and soul
thinking became increasingly evident.
A poet such as George Herbert was in a unique position to
address the challenges which were inherent in body and soul thinking.
Acknowledged by commentators as a poet of harmony and reconciliation,
and as a skilful craftsman, Herbert could be expected to recognize
and to attempt to solve some of the conflicts and inconsistencies in
body and soul theory.
The second part of this thesis explores Herbert’s use of
body and soul language in a variety of especially challenging contexts.
His sacramental poems are examined to determine Herbert’s attitude to
the roles of the physical and the spiritual aspects of man in the
action of the two key sacraments of Holy Communion and Baptism.

Here

Herbert often displays a tendency to include the physical within the
overall efficacy of the sacraments.
Similarly, those of Herbert’s poems most obviously influenced
by the Psalms also reflect his willingness to portray man’s response as
a unified one, even if the dominant strand of division does make
occasional, and in this context very problematic, inroads into this
portrayal.

However, it is perhaps in his ’doctrinal* poems, those

dealing with the effects of original sin, and the incarnation, death
and resurrection of Christ, that Herbert’s tendency towards harmony in
his use of body and soul language can be most significantly examined.

(vii)

One of the most interesting ways of solving the complica
tions of body and soul theory was to move the site of essential human
response to the heart.

This possibility was to come into prominence

with the Reformations own tendency to emphasise the emotional nature
of man’s relationship with God.

In several poems, Herbert appears not

only to have caught hold of this tendency, but to have provided
exemplary instances of its powers of resolution.
Herbert did not always speak the language of unity;

when he

did, however, it was achieved through the integration of his basic
argument with the poet's tools of structure, facility with vocabulary,
and an apt choice of imagery.

Very often, the appropriateness of the

chosen conceit was a key factor in the success of the body and soul
poems.

Very often, too, Herbert’s use of the actual terms ’body’,

’soul’, ’heart’ and ’bones* as synecdoches and synonyms provided him
with particularly effective ways to present the nature of human
experience.

1

INTRODUCTION

It is readily apparent that a primary concern of poets of the
late sixteenth and early seventeenth centuries as they explore the
human condition, is the relationship between the soul and the body.
Whether this relationship is present as part of the background of their
world-view, or whether it is foregrounded as a conscious concern in
individual poems, the inherited language1 of the body and the soul
informs any presentation of human nature and human experience.

Poets

of this period were interested in the body and the soul partly because
of the renewed emphasis given to the Classical view of man by Renais
sance scholars, and this was intensified by the Reformation debates on
the relationship between God and man.
It is also readily apparent that there has been considerable
complacency on the part of present day critics that, when using the
terms ’soul*, ’body1, ’heart1 or ’mind*, they are conceiving of them
as did Renaissance writers.

An example of this can be found in a

recent publication on George Herbert, where Terry Sherwood makes this
general statement about a ’common belief’ of the period:
Life experienced as a relationship between man and
God raises two questions.
The first is what the
believer perceives as the motions of a living God;
the second is what are the human soulTs own
corresponding motions.
(emphasis added) 1
What was there which made Sherwood write with such certainty of the
’human soul’ as synonymous with ’man*?

Similarly, Stanley Fish in

The Living Terrrple> regularly associates the image of the temple with
the human heart,2 apparently seeing no significance in the drastic
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change of terminology from the original Pauline verses:
Know ye not that ye are the temple of God, and
that the Spirit of God dwelleth in you?
(1 Cor.3.16)
What? know ye not that your body is the temple
of the Holy Ghost which is in you, which ye
have of God, and ye are not your own?
(1 Cor.6.19. King James Version)
By the same token, Diana Benet in a most telling example, seemingly
sees no contradiction between the following:
Vitalizing the concept of the personal Saviour,
God watches closely over this person1s life,
participating in it as if the sometimesobstreperous creature were truly the apple of
his eye, the one soul he cherishes and wants to
take to himself ...
and:
... [the Christian*s] heart and mind are love’s
primary field of action.
(emphasis added)
3
This lack of precision in the use of body and soul language
is perhaps based on an assumption of a similar carelessness in the
early seventeenth century.

However, such ’carelessness* is unlikely

in a period so intimately concerned about human nature and its rela
tionship to God.

Indeed, it is far more likely that the relationship

between the body and the soul posed interesting challenges or even
serious problems in a period of such intellectual and spiritual
ferment.

The poetry of George Herbert, whose work is centred on the

relationship between man and God, proves a fertile ground for an exam
ination of these possibilities.
Before anything can be said about how Herbert confronted the
challenges of the body and soul relationship, and his consequent use
of body and soul language, it is necessary to describe the context of
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body and soul thought;

and because a writer’s intellectual context is

never merely ’contemporary*, it is also necessary to chart the tradi
tion of body and soul thinking which, with its associated implications
and imagery, gradually formed the language of the body and the soul.
It is useful to call it a ’language’ rather than a ’body of thought’
to remind ourselves of the potential for an occasionally ’casual’
use of its terminology, even in the seventeenth century.

Furthermore,

as with any language, once powerful images might well become cliches,
vital conflicts in ideas might no longer be fully reflected in the
language itself, or change in the value or importance of the under
lying referents might be reflected only fitfully and gradually.

In

many ways this thesis is about the meeting place of this particular
language of ideas and the ideas themselves, as they are called into
prominence once again by the vitality of Reformation religious debate.
It is perhaps timely at this point to make an apology for
the sexist language of the thesis, and especially for the general use
of the word ’man’ for ’person*.

The decision was made to keep to

this term because of its completely unchallenged currency in all the
pre-seventeenth century sources.

As it was the use of that language

which was the focus of concern here, it seemed valid to work in and
on its own terms.
There are two parts, then, to this thesis.

The first part

deals with the tradition of body and soul thinking which formed the
language of the body and the soul.

This part attempts to break down

the whole of the tradition into its major constituent parts, to look
at each aspect of the tradition as far as possible on its own terms,
and to draw attention to the interplay between the parts, the links
and the contradictions, as each phase is added.

Body and soul
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thinking was always a conversation between each phase and the one(s)
before it, and the use of the word ’tradition* is not meant to indi
cate a fixed system of ideas but one which is continually growing and
changing by accretion, accommodation or assimilation.

An attempt is

made throughout the first four chapters to anchor the body and soul
tradition to its seventeenth century presentation by citing illustra
tions from the works of poets of the period.

These have been given

the general descriptive term ’Reformation poets* here to acknowledge
the influence of the vigorous religious debate of this period in
encouraging the re-thinking of attitudes towards man and God.

It

must be emphasized, however, that the use of the poets in the first
four chapters is largely illustrative of the conflicts and tensions
inherent in each particular phase of the tradition of body and soul
thinking, rather than an attempt to make an original contribution to
any study of these poets.
The second part of the thesis does attempt an original
contribution to the study of one poet, George Herbert.

It is a

basic premise here that a poet such as Herbert was in an ideal posi
tion to recognize and to solve complex problems involved in a language
of ideas.

The influential Herbert scholar, Joseph Summers, realized

that this ability was at the heart of the approach of a ’religious
poet’:
To define with clarity, to obtain his desired
effects, the religious poet above all must know
the ways in which language can destroy as well
as create experience.
He must know the tradi
tions of social life as well as literature, the
ways in which men constantly exhaust ideas and
expressions until, changed in all true signifi
cation they become the inexplicable, the cliche.4
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By analyzing the way Herbert had to M e a l with* rather than
merely ’use* the language of the body and the soul in a variety of
especially challenging contexts, something significant might be
discovered about the methods of Herbert, and by implication, those of
any poet

forced to confront a complacently received yet inherently

confused and problematic intellectual inheritance.

**********

It was not difficult to choose the major figures whose ideas
on the relationship between the body and the soul formed the tradition
which would apply to an English gentleman-cum-practising parson of the
early seventeenth century.

Plato, Aristotle, Plotinus, Paul,

Augustine, Luther and Calvin were obvious choices.

Less obvious but

essential in order to balance the picture were Richard Hooker and the
Coverdale translation of the Psalms, included in the Booh of Common
Prayer.

Finally, a Mulmination1 of sorts can be said to have been

reached in Sir John Davies’ poetical treatise, Nosoe Telpsum.

My

consideration of most of these sources involved stepping outside the
area of ’literary studies’ but it was nevertheless necessary to apply
the same practice of critical reading to the philosophical, theo
logical, and biblical texts as is commonly applied to ’literary* texts.
Where there was uncertainty it was always possible, and often necessary,
to turn to the works of those specialists whose own training it had
been to explicate the thinking of the particular writer in question.
Plato and Aristotle laid the foundations of the tradition of
body and soul thought as they did in so many other areas.

Plato’s

stark division of human nature into a basically innocent soul of
heavenly origin and an antagonistic earthbound body was almost
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immediately countered by the Aristotelian emphasis on the harmonious
interdependence of soul and body.

Attempts to reconcile these two

inherently opposite positions began in earnest with the neo-Platonist,
Plotinus.

Although he made use of Aristotle’s detailed description

of the working of the soul’s various faculties through bodily equiva
lents, Plotinus formulated an extremely value-laden chain of being
reaching from the highest non-material form of existence, the One,
down to the grossest form of matter.

Man’s soul and body were

’stretched’ away from each other, from Aristotelian unity and towards
the dichotomy of Plato, in order to form a part of this chain.
As might be expected, sixteenth and seventeenth century
poets borrowed freely from the range of Platonic imagery associated
with the soul and the body in order to express what they saw as the
elemental conflict and frustration of human existence.

Plotinus’s

vision was also popular, encouraging as it did all sorts of efforts
to climb the ladder of being and reach spiritual perfection.
Aristotle’s more ’objective’ observations of human nature appealed
to very few.
The Christian contribution to the tradition of body and
soul thinking really began with Paul.

Although there is some

internal evidence in Paul’s epistles to indicate that he was not
entirely uninfluenced by the then already dominant Greek philosophy
of dichotomy, his own beliefs were, for the most part, based on the
Hebrew notion of the unity of the human person.

However, his choice

of the terms ’Spirit’ and ’Flesh’ to describe an individual’s orien
tation towards or away from God ironically resulted in Paul’s
conscription onto the side of division.

Certainly this is the way

Paul has been commonly interpreted by poets of the post-Reformation

7

period, a time when the biblical authority of Paul’s epistles was most
keenly felt.
The next phase of the tradition covered here involves the
theologians.

Augustine seems a reasonable bridge between the ’ancient*

and the ’modern’ evangelists because of his devotion to Paul (and to
Plato!) and because he, or at least a version of his thought, was to
become prominent again in the Reformation.

Indeed, Augustine is the

first to display the full effect of the contradictions already within
the tradition of body and soul thinking, particularly as that tradition
was affected by the beginnings of formal discussion of Christian
doctrines.
On the one hand, Augustine’s Classical education brought with
it a strong attachment to the view of a divided human nature increasingly being seen in moral terms as a good soul and an evil body
- and this was strengthened by his devotion to Paul, whose apparent
forays against the body often appealed to the young and passionate but
occasionally violently penitent Augustine.

At the same time, another

strand of Platonic thought, and an attitude implicit in Aristotelian
method, emphasized the value of reason and the power of the mind, and
these also had to be included within Augustine’s developing theology.
Moreover, Augustine’s formal thought on the Creation and the Incarna
tion led him to a more positive appreciation of the material world and
the body, although, as we see in the Confessions, he sometimes
appeared to find it difficult to accommodate this on an emotional
level.

It is, perhaps, no wonder that it is with Augustine that the

’heart’ emerges for the first time, in this thesis, as a possible
solution to the problem of defining the essence of human nature.
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Luther and Calvin were both avowed disciples of Augustine.
Whilst the two Reformers are not interchangeable and while there are
some interesting differences between them in their attitudes towards
the soul and the body, the similarities resulted in their being treated
here as dual representatives of the dominant strain of Reformation
thinking on the matter.

Interestingly, too, Calvin in particular

makes some move toward seeing the heart as the vital centre of man.
In this chapter, Chapter Three, reference is made to the
growing number of critics whose aim is to define the exact nature of
the religious stance of particular Reformation poets.

Extracts from

poems which comment on the relationship between the soul and the body
have been used by these critics as evidence of a particularly
’Augustinian* or Calvinist* approach, for instance.

While it is not

the intention of this thesis to place any of these poets, or Herbert,
in any specific religious grouping, some of these critics* arguments
are challenged here on the basis of the commonality of attitudes within
the tradition, even between such apparently different thinkers as Plato
and Calvin.
Plato, Plotinus, Paul (ironically), Augustine (in large
measure), Luther and Calvin all encouraged a view of human nature as a
dichotomy between body and soul.

However, there was a substantial

part of the tradition of body and soul thinking which plumped for
unity, a unity Aristotle had cogently described but which had largely
been submerged by, or merged,in a denuded form, into the dominant
strand of the tradition.

The works of Richard Hooker carried this

Aristotelian unity firmly into the theology underlying late sixteenth
century Anglicanism and he, rather than Aristotle’s greater apologist,
Thomas Aquinas, has been chosen here to represent this aspect of unity
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in body and soul thinking.

The choice of Hooker was made partly

because of the strong formal association between Aquinas and the Roman
Catholic Church.

Most, but not all, of the poets referred to in the

first part of this thesis, as well as Herbert himself, were unmistak-,
ably 1Protestant* in the broad sense of that term.

Moreover, although

Aquinas may have been the instrument of transmission even in Hooker’s
case, any emphasis on the importance of m a n ’s natural reason is
ultimately an effect of the Aristotelian inheritance.

Furthermore,

views such as those held by Hooker were not confined to the theologian.
They reflected a fairly wide current of feeling at the time, as can be
seen in the extracts cited from poets prepared to give natural reason
its due.
The fourth chapter of the first part of this thesis also
contains an examination of a work which might at first seem an
anachronistic placement in view of the largely chronological order of
the writings examined.

The decision to couple an examination of the

Psalms with an analysis of the ideas of Richard Hooker was made partly
to emphasize the strength of the *forces of unity1.

Moreover, the

popular Coverdale translation of the Psalms which was incorporated
into the Book of Common Prayer> resulted in an increased familiarity
during the late sixteenth and early seventeenth centuries with an
already familiar body of hymns.

What the Psalms in fact demonstrate

is an astounding view of unified man, the Hebrew concept which formed
the basis for Paul’s thought, but which was so often unnoticed there.
However, the accumulated associations of the individual words fbodyT,
’soul’, ’bones1, etc., often proved too strong for the overall message
of unity which the Psalms once conveyed.

That most prolific

Protestant poet, Francis Quarles, is one who regularly misinterpreted
unity as division.
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The concluding chapter of the first part of this thesis
contains an examination of Sir John Davies1 poem, Nosce Teipsum (pub.
1599).

More a poetical treatise than a poem, Nosce Teipsum aimed to

give a clear description of the working relationship between the soul
and the body as it appeared to an educated Elizabethan at the close of
the sixteenth century.

Davies1 poem attempted to deal with all

aspects of this relationship and it incorporated into the tradition
many of the current psychological and physiological aspects of the
contemporary view of man.
An analysis of Nosce Teipsum reveals a great many of the
contradictions and inconsistencies present within the tradition of body
and soul thinking.

However, so ingrained were these conflicts that

Davies rarely appears to notice them as such and thus makes little
attempt to solve them.

He merely presents the relationship between

the body and the soul as if it contained no serious contradictions or
ambiguities, sometimes resorting to conventional descriptive imagery
to present the ’marvellous paradoxes* of human nature, but for the most
part marching steadily onwards through his series of confident
quatrains.

In many ways he presented a significant contrast to George

Herbert, whose more complicated aims involved as aesthetic, spiritual
and intellectual clarity and not merely a descriptive one.
The second part of this thesis examines the interaction
between George Herbert’s poetry and the tradition of body and soul
thinking.

Herbert’s reputation as the poet of reconciliation and

harmony is important here, for the contradictions and ambiguities
within the tradition of body and soul thinking were legion.

His fame

as a careful craftsman is also important because one of the aims of
the thesis is to discover how a ’poet’ rather than a philosopher or a
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theologian might deal with the sort of dilemmas posed by the body and
soul tradition.
Herbert’s commentators have almost always entwined the two
harmonies of theme and style.

Margaret Bottrall, an early participant

in the recent renaissance of Herbert studies, wrote in 1954:
.

The metaphorical character of his language springs
from his constant tendency to co-ordinate and
harmonize.
He believed whole-heartedly in a
supernatural order that rectifies all discords in
the created world; and this intellectual and moral
conviction, coupled with his inbred inclination
towards sobriety, grace and elegance, accounts for
the beautiful orderliness apparent in his poetry. 5

Bottrallfs position was re-stated with increasing degrees of sophis
tication over the next twenty-five years;

by, among others, Joseph

Summers in the first really definitive general study of Herbert,6 and
by two of the best exponents of detailed critical analysis of the
short lyric, Arnold Stein and Helen Vendler.7

Stein lists the key

points of Herbert’s craftsmanship in language infused by his sense of
the poet’s harmony and order;

he writes of:

... the dignity and force of human desire which is
felt in Herbert’s acceptances', the quality of the
effort he makes to arrive at a fully imagined
present; the intellectual discipline which brings
him to a Socratic balance, having purged folly and
ignorance; the spiritual discipline which brings
him to a perfect religious poise; and the distinct
ness within the unity of the overlapping forms,
which not only authenticate the main design but
achieve their own intellectual and aesthetic poise,
giving to and asking of the reader a fresh sense of
all the internal movements of a poem as both sepa
rate and related.
(emphasis added) 8
Some of the major expectations of this thesis were that
Herbert’s reconciling tendencies would extend to the conflicts
inherent in the use of body and soul language;

that his powers of

resolution and coherence would here be tested to their limit;

and
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that, alternatively, if he were to succeed, it would be a significant
demonstration of the capacity of poetry to resolve problems related
to the interaction between ideas on human nature and the inherited
language of those ideas.
A further expectation was that Herbert might not always be
a part of the dominant strand of the tradition of body and soul
thinking - dichotomy - with its emphasis on an innocent soul and a
thoroughly disreputable and ’evil* body.

Even in a poem ("Church-

Monuments”) explicitly devoted to giving the body a lesson in
mortality, the speaker refers to it as his "deare flesh".

This type

of utterance and attitude seems so alien to much contemporary
Protestant body and soul language that Herbert*s potential as the
poet of reconciliation of body and soul language begins to look
promising.
There are other poets whose work perhaps more obviously
deals with the body and soul relationship, and the most significant
of these is John Donne.
rather than Herbert?"

The question might be asked, "Why not Donne
Indeed, John Carey*s influential study of

the poet, John Donne: Life, Mind and Art, devotes many pages to
Donne*s lifelong concern with the problems of bodies and souls.^
However, what this thesis is aiming at is an exploration of the chall
enges inherent in a 'language* of body and soul.

It is, therefore,

not necessary nor even desirable to look at the work of a poet such
as Donne, whose consciousness so often seemed to revel in the tension
of the body and soul conflict.

It is preferable to see how a poet of

reconciliation deals with such problems as they arise, willy-nilly, so
to speak;

not always as matters of conscious and deliberate choice or

as part of the foreground of intellectual debate or spiritual
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experience, but as an unavoidable part of the language through which
a poet must present that experience, in this case the language of the
body and the soul.
It is an easy matter to decide to study the works of a poet
whose use of body and soul language is part of the background rather
than the foreground of his thinking.

It is quite a different matter

to attempt to organize the seventy-odd poems in which this language is
used, in any significant or meaningful way.

Moreover, it is not the

aim of this thesis merely to see how Herbert fits into the tradition
of body and soul thinking - how he uses the language - but how he was
forced to confront it in a variety of especially challenging contexts.
The choice of these contexts is, therefore, extremely important, for
it is in these specific circumstances that Herbert might have to recog
nize and attempt to solve the problems of body and soul language.
The chapter frameworks or contexts are not primarily
organizational, then;

they are thematic.

Some of them are self

evident and some grow out of aspects of the tradition examined in the
first part of the thesis.

As well as having their own individual

identities and theoretical pre-suppositions the chapter frameworks
have also to be seen within the overall context of the tradition of
body and soul thought.
The five chapters of the second part of the thesis focus on
Herbert*s use of body and soul language in relation to:
mental experience;

the influence of the Psalms;

the Sacra

the significance of

the key Pauline doctrines of Original Sin, the Incarnation and the
Atonement;

the growing acknowledgement of the *heart* as the vital

centre of man;

and the *poetic* advantages gained by use of the terms

*body*, *soul*, ’mind* and ’heart* to present the ’self*.

The
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opportunity is taken with the first three chapters to centre the
discussion on Herbert’s own period by citing the works of English
reformers, extracts from the Book of Common Prayer3 and contemporary
opinion on ’religious poesy’.
The sacramental experience seems a fitting place to begin.
Reformation thought had brought with it a new impetus to the discus
sion of the roles of soul and body in the action of the Sacraments of
Holy Communion, in particular, but also of Baptism.

This chapter

outlines the changes Protestant opinion made to the old Roman Catholic
formulation which focussed on the actual physical role of these
sacraments as well as on their spiritual effects.

The tendency of

Protestant thought was towards the spiritual at the expense of the
physical.

Whilst some of Herbert’s sacramental poems broadly reflect

this tendency, others hint at a contrasting attempt to include the
range of the physical within the total effect of these two sacraments.
Moreover, the poems examined demonstrate the importance of Herbert’s
choice of conceit in formulating his argument and in structuring the
use of body and soul language.

Indeed, an effective interaction

between the well-chosen controlling metaphor and an appropriate selec
tion from the range of body and soul ideas, was often to be one of the
marks of a successful poetic exploration of a particular experience,
belief or doctrine.
The influence of the Psalms on Herbert’s verse is the focus
of the next chapter.

This influence no doubt came through Herbert’s

own familiarity with the Book of Common Prayer, as well as most
probably through the types of psalm paraphrases exemplified by Sir
Philip Sidney’s ’psalms’.

The broad effect should have been to

encourage the presentation of unified action on the part of ’body*,
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’soul*, 'heart' and so on.

However, although Herbert does demon

strate this, some of his most psalm-like poems display the pervasive
and sometimes illogical influence of the other strand of the tradition,
dichotomy, especially in what can be called the 'casual' use of body
and soul language.

This chapter also demonstrates the difficulties

of trying to graft New Testament doctrines onto an Old Testament
language of body and soul.
The effects of the New Testament doctrines of original sin
and redemption, and the change from the 'old' man to the 'new', are
explored in more detail in Chapter Eight.

Here a wide variety of

Herbert's poems which deal with the depiction of human nature as it
was affected by original sin, the incarnation of Christ, and resurrec
tion of the body are examined.

It is interesting that Herbert

appears particularly attracted to the possibilities for harmony and
for a positive view of the body inherent in the doctrines surrounding
Christ's incarnation.

Moreover, the poems that concentrate upon

these doctrines do so in such a way as to suggest again that the
choice of the controlling conceit has much to do with the success of a
poem in terms of its coherent use of body and soul language.
The possibility of the 'heart* taking up a position as the
defining element of human nature has been noted as an occasional
aspect of the tradition of body and soul thought described in the
first part of this thesis.

Chapter Nine explores the biblical basis

for Herbert's own focus upon the heart as the centre of man, a focus
validated by contemporary New Covenant theology, signalled by the
popular impact of 'heart* emblems, and further demonstrated by the
occasional tentative step in this direction by other Reformation
poets.

In many poems Herbert moves with confidence and certainty
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towards re-presenting the essence of human nature in its relationship
to God as centred in the heart.

However, the functions of this

'heart* are not always confined to the emotional nature of experience,
and the soulfs dominance is not always easily discarded.
The final chapter of the thesis examines the more purely
1poetic' advantages Herbert gained by adhering to the terminology of
the tradition - 'body', 'soul', 'bones', heart* - which is, after all,
a language of parts, rather than settling for the less problematic
terms 'man' or 'I'.

In some ways the distinction "purely poetic" may

seem arbitrary or forced, for all the other Herbert chapters have also
been concerned with Herbert as a poet.

Nevertheless, it became

increasingly apparent that many of Herbert's selections from the
language of body and soul were governed by reasons other than the
doctrinal, theological or orthodox spiritual considerations of the
poem's argument.

It was, on occasion, simply more useful for Herbert

to use this language, even with its inherent difficulties, to depict
certain nuances of human experience.

So too, recent Herbert criti

cism has been concerned with the representation of the 'self' in
HerbertTs poems but without acknowledging the foundations of this
representation in the tradition of body and soul thought, and in ways
which often seem to misrepresent Herbert's own use of body and soul
language.

It is for these reasons that this thesis concludes with

the poet wrestling on a very basic level with the language of the body
and the soul, exploiting it, moulding it and often enhancing it.
In some ways, all of the writers and thinkers examined in
this thesis presented an individual picture of human nature each time
they attempted to come to grips with it.
on the portrayals which came before it;

Yet each picture depended
and so did Herbert's.
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However, as a ’religious poet1 and to an extent a master of theology,
philosophy, biblical studies and language, Herbert was in an ideal
position to reflect both the problems and the potential for order
within that tradition and within that language.

Not only could he

present another picture of human nature in the sense of presenting
the old one again with minor variations, but he could present it in
such a way as at least to plant the seeds of harmony and reconciliation.

PART ONE

BODY AND SOUL:
The tradition and
the language

CHAPTER

1

OPPOSITION OR ENTELECHY:
The classical inheritance.
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The debate about the relationship between the body and the
soul has as its most influential sources, the dialogues of Plato.
From the early Socratic dialogue, the Phaedo, throughout the Republic
and the Phaedrus, and up to therelatively
of soul and body, the manner of

late Timaeus, the nature

their unionto form the living human

being, and the origin and end of the soul in particular were of
special concern.

However, the ideas themselves are not the only

significant features of these dialogues.

The selection of imagery

employed by Plato and generally made use of

by his fictional represen

tation of his mentor, Socrates, was to have

a lasting impact on

attitudes towards both soul and body.
Extracts from the works of earlier seventeenth century
English poets will be quoted here to illustrate the power of Plato1s
ideas.

These were not the only authors to be so influenced, of

course, but their works do highlight the particular enthusiasm of
the period for debate about the relationship between the soul and
the body.

Occasionally, this debate is the raison d f£tre of the

poem, but more often Plato*s theory serves as a repository for images
which are used in a variety of contexts, sacred and secular.

The

term *metaphysical * as applied to some of these poets has no doubt
come to mean more1 than Dryden*s originally rather disparaging
reference to Donne*s attempt:
... to affect the metaphysics not only in his
satires, but in his amorous verses, where nature
only should reign.2
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However, the term does encapsulate the poet’s concern with aspects of
human experience other than the purely physical.

The soul’s existence,

its nature, and its function were to be of especial interest and its
physical partner, the body, perhaps paradoxically in view of the name
commonly ascribed to these poets, was rarely to be far from the scene.
Among Plato’s works, it is in the Phaedo9 a dialogue
purporting to be a record of Socrates’ last discussion with his friends,
that we can find the lengthiest treatment of the relationship between
the soul and the body.

Here, too, we see that the notion of an essen

tial conflict between them is most consistently and enthusiastically
proclaimed.

The main part of the discussion is itself recounted by

Phaedo to his listener Echecrates of Phlius, and concerns the events
and conversation of Socrates in the Athenian prison on the day of his
execution.

Throughout the dialogue, Socrates has one ostensible aim:

to comfort his friends and to assure them of his lack of anxiety in
the face of death.
The Socrates figure begins by defining death as "the separa3
#
tion of the soul from the body" (64c), not in itself at first glance
an especially comforting proposition.

However, he then goes on at

some length to prove that for the philosopher this must be the wishedfor end and, indeed, that the preparation for it should begin even in
this life.

His basic argument is that the philosopher can attain a

true vision of reality through the powers of his soul alone.
earth this is almost impossible for:
... when does the soul attain to truth? When it
tries to consider anything in company with the
body, it is evidently deceived by it ... But it
thinks best when [nothing] troubles it, neither
hearing nor sight nor pain nor any pleasure, but
it is, so far as possible, alone by itself, and
takes leave of the body, and avoiding, so far as

On
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it can, all association or contact with the body,
reaches out toward the reality.
(65b-c)
For Socrates1, a philosopher must avoid the body if his soul is to have
any access to the truth.

However, mere avoidance is apparently

insufficient to guarantee a proper perspective on the body's position.
For the body is not a powerless entity at all, and, in fact acts by its
very nature in ways that hinder the soul from performing its true
function.

So opposite is it in tendency to the soul that Socrates

speaks of it as though its impulses are not merely obstructive to the
soul but positively malign:
So long as we have the body, and the soul is
contaminated by such an evil, we shall never
attain completely what we desire, that is, the
truth.
For the body keeps us constantly busy
by reason of its need of sustenance; and more
over, if diseases come upon it they hinder our
pursuit of the truth.
And the body fills us
with passions and desires and fears, and all
sorts of fancies and foolishness;
... the body
is constantly breaking in upon our studies and
disturbing us with noise and confusion, so that
it prevents our beholding the truth, and in fact
we perceive that, if we are ever to know anything
absolutely, we must be free from the body and
must behold the actual realities with the eye of
the soul alone.
(66b-c-d)
Although 'Socrates' does recognize that some "intercourse or
communion" with the body is essential for physical survival, ideally
he would have it limited to what is "absolutely necessary" (67a).
Only then can the "eye of the soul" view the essential reality that
is its destiny, a strangely physical image in the circumstances,
perhaps, but one which does carry the sense of immediacy present in
the vision of truth.

The image appealed especially to two seven

teenth century poets, Thomas Traherne and Phineas Fletcher.
In his poem "The Preparative", Traherne uses the metaphor
to further his own meditation on the power of the soul:
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Then was my soul my only all to me,
A living endless eye,
Far wider than the sky
Whose power, whose act, whose essence was to see.
(St.2 11 1-4)
Without disturbance then I did receive
The fair Ideas of all things,
And had the honey even without the stings.
A meditating inward eye
Gazing at quiet did within me lie ...

(11.24-28)

Fletcher, too, despite the Christian overlay of his lines, refers
essentially to the Platonic image:
So we beholding with immortall eye
The glorious picture of Thy heavn'ly face,
In His first beautie and true Majestie,
May shake from our dull souls these fetters base.
("The Purple Island, VI", 75) 5
The above extract from Fletcher also makes an allusion to
that other set of images which occurs throughout the Phaedo and which
presents the body as a prison which chains the soul to an essentially
alien mortal world.

At the very beginning of the dialogue Socrates

refers to:
... the doctrine that is taught in secret about
this matter, that we men are in a kind of prison
and must not set ourselves free or run away.
(62b)
Later he advises that the soul should live:
... so far as it can, both now and hereafter,
alone by itself, freed from the body as from
fetters.
(67c)
Finally, towards the end of the Phaedo3 the image gathers all its
forces together for the conclusive attack on the body:
The lovers of knowledge perceive that when
philosophy first takes possession of their
soul it is entirely fastened and welded to
the body and is compelled to regard realities
through the body as through prison bars, not
with its own unhindered vision, and is
wallowing in utter ignorance.
(82e)
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The reference to the "doctrine that is taught in secret" may well
allude to the Orphic inheritance with its adherence to an even sharper
division between the soul and the body than that found in the Phaedo.6
Nevertheless, it is through Plato and, indeed, through this dialogue
that the image of the prison and its associated tools of incarceration
have entered into the descriptions of the relationship between the body
and the soul.
Andrew Marvell*s "A Dialogue Between the Soul and Body"
begins with the soul’s summary of the restrictions placed upon it by
the body:
Soul:

0 who shall, from this Dungeon, raise
A Soul inslav’d so many wayes?
With bolts of Bones, that fetter’d stands
In Feet; and manacled in Hands.
Here blinded with an Eye; and there
Deaf with the drumming of an Ear.
A Soul hung up, as ’twere, in Chains
Of Nerves, and Arteries, and Veins.
Tortur’d, besides each other part,
In a vain Head, and double Heart.

(11.1-10)7

This is perhaps the most extended employment of the body as prison
metaphor to be found in seventeenth century poetry, although briefer
references abound during the period.8

Donne, characteristically,

takes the image a step beyond Marvell in tone, as he enjoins his soul
to recollect its infancy:
Thinke that no stubbome sullen Anchorit,
Which fixt to a pillar, or a grave, doth sit
Bedded, and bath’d in all his ordures, dwels
So fowly as our Soules in their first-built Cels.
Think in how poore a prison thou didst lie
After, enabled but to suck, and crie.
(11.169-174)
(Of the Progresse of the Soule:
The Second Anniversary)
Throughout the Phaedo ’Socrates* holds firmly to the notion
of duality in man who is viewed essentially as made up of two warring
elements totally opposed in character:
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[Is] this not the conclusion from all that we
have said, that the soul is most like the divine
and immortal and intellectual and uniform and
indissoluble and ever unchanging, and the body,
on the contrary, most like the human and mortal
and multiform and unintellectual and dissoluble
and ever changing[?](80b)
This catalogue of differences may well cause us to wonder why the union
of such obviously ill-suited partners was undertaken in the first place.
It is, in fact, a question that much concerned Plato and although he
did attempt a further consideration of it in his later dialogues, the
Timaeus in particular, he never really provided a satisfactory answer.
Conflict remained the essence of Plato*s body and soul theory.
However, even though the probability of conflict within man
is the basis of the relevant sections of the Republic (436-444), in
this work Plato is more concerned with the way man can function at his
best in order to overcome this conflict.

The pertinent section is

entitled "Justic in State and Individual'* and in it the Socrates figure
sets out the recipe for justice (i.e. harmony) in the individual
assuming this to be a natural prerequisite for justice within the
society.

He begins by proving that there are three main parts of man,

the reflective element, or reason, the element of irrational appetite,
and a third element which he calls "the spirit" and which seems some
what analogous to the emotions.

It is clear from the discussion that

reason and appetite exist at the two extremes of the range and that the
spirit is the really vulnerable member of the trio, swaying between the
other two.

Nevertheless:
... the reason ought to rule, having the wisdom and
foresight to act for the whole, and the spirit
ought to obey and support it ...
(44le)
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and:
... when these two elements have been brought up,
and trained and educated to their proper function,
they must be put in charge of appetite, which
forms the greater part of each man’s make-up and
is naturally insatiable.
(442b)10
Socrates* emphasis upon the "wisdom" of reason and the insatiable
nature of appetite implies that these are elements which on their own
will naturally move in opposing directions.

The appetite tries to

"take its fill of the so-called pleasures" and both the other elements
must combine to see that it does not "subject and control them" which,
of course, "it has no right to do" (442b).

The ideal individual is

wise if reason rules, brave if his spirit allows reason to rule, and
self-disciplined:
... when all three elements are in friendly and
harmonious agreement, when reason and its sub
ordinates are all agreed that reason should rule
and there is no civil war between them.
(442d)
The overall emphasis is upon the harmony which will result if each
element acts in the manner which is proper to it.

Man will then

function as a united organism and will not be troubled with divisions
resulting from any one of the elements pursuing its own desires
oblivious to the needs of the others.

It is interesting to note that

as the appetite seems to be the one most likely to go its own way if
given half a chance, the role of the spirit becomes vitally important
for it is this element which must decide between reason and appetite.
It is only when the spirit casts in its lot with reason that the two
are powerful enough to control appetite which may then begin to act in
its ’proper* manner of subordination.
Throughout the Republic the probability of conflict within
m fm is never far from the surface and the struggle to maintain harmony
is one that requires training and persistence.

Nevertheless,
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according to the Socrates figure, when harmony is attained it affects
not only the individual but the state itself:
The just man ... when he has bound these elements
into a disciplined and harmonious whole, and so
become fully one instead of many will be ready for
action of any kind, whether it concerns his
personal or financial welfare, whether it is
political or private.
(443d)
What is important about the discussion in the Republic is that
here Plato, or at least his recreation of Socrates, seems to be moving
away from the concept of strict division between body and soul espoused
in the Phaedo and towards an examination of how the three
11
man’s embodied soul can best operate to achieve harmony.

’parts' of
It must be

remembered, however, that in the ’fictional1 circumstances of the
Phaedo Socrates was near death and was attempting to comfort his
friends;

his discussion, therefore, issued from an extreme position

and was couched throughout in the imagery of extremes.

In the Republic,

on the other hand, the discussion is more earth-centred, and man
perceived as more of a social animal;

the ideals espoused here were

meant to be a realisable programme for the wise running of a state.
What unites man in this circumstance is more important than what
divides him and the values embraced in the Republic are not only for
those approaching death or for the ’philosopher* but for the good man
in society.
The change that took place after the Phaedo (throughout which
passion and appetite were attributed to the body not to an embodied
soul) remained a permanent one in Platonic thinking.

Nevertheless even

in the Republic there were clear differences between the relative value
and contribution of each of the three ’parts* of the soul towards
harmony and the pursuit of wisdom in the individual.

When Plato moved
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back into his metaphysical guise in the Phaedrus these differences
remained and were, in fact, even more pronounced:
We will liken the soul to the composite nature of
a pair of winged horses and a charioteer. Now the
horses and charioteers of the gods are all good
and of good descent, but those of the other races
are mixed; and first the charioteer of the human
soul drives a pair, and secondly one of the horses
is noble and of noble breed, but the other quite
the opposite in breed and character. Therefore in
our case the driving is necessarily difficult and
troublesome.
(246a-b) 1 2
The question as to why human souls should have the scales weighted
against them in this manner before they even take on a body is not
really answered.

It is clear, though, that the human soul referred to

here does have an affinity with the three elements of the embodied soul
postulated in the Republici
noble horse, the spirit;

the charioteer himself being reason;

and the unruly one, the appetite.

the

However,

the content surrounding the extract from the Phaedrus makes it clear
that it is not an earthly existence that is being discussed by means
of the charioteer analogy but an existence between the cycles of earthly
incarnation.

The human soul, even though it must struggle, can follow

the souls of the gods even as far as "the outer surface of the heaven"
(247c).

While there the gods can confidently assume their places on

the revolving sphere which carries them so that they can behold
"absolute justice, temperance and knowledge" (247d);

even they, how

ever, must get off to feed ambrosia and nectar to the horses.
The human souls have a less easy time of it:
... but of the souls, that which best follows after
God and is most like him, raises the head of the
charioteer up into the outer region and is carried
round in the revolution, troubled by the horses and
hardly beholding the realities.
(248a)
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Needless to say, the less like a God, the more chaotic and fruitless
the struggle, and the lesser souls swirl around, "trampling upon and
colliding with one another" (248a).
For the few human souls which do glimpse the Absolute, the
vision remains with them of:
... a former time [when] they saw beauty shining
in brightness, when ... they saw the blessed
sight and vision and were initiated into that
which is rightly called the most blessed of
mysteries ... which we saw in the pure light,
being ourselves pure and not entombed in this
which we carry about with us and call the body,
in which we are imprisoned like an oyster in its
shell.
(250c)
The description of the rather disappointing decline referred to at the
conclusion of this passage brings with it two images which were taken
up by seventeenth century poets, that of the body as a tomb and as a
shell.
Traherne, in "A Serious and a Curious Night Meditation", uses
the image of the body as a tomb to offer an extended and certainly a
serious view of the restrictions of the body:
The wombe was first my Grave; when since I Rose,
My body Grave-like doth my Soule Inclose:
This body like a Corp’s with sheets o ’re spread,
13
Dieing each Night, lies buried in a Bed.
(11.11-14)
On the other hand, Vaughan in "The Incarnation and Passion" combines
the images of tomb,

shell and prison to acclaim the good fortune of:

Brave worms, and earth! that thus could have
A God enclosed within your cell,
Your maker pent up in a grave,
Life locked in death, heaven in a shell.

14

(11.9-12)

It does not appear to make much difference here that it is Christ*s
body which is spoken of in such terms.
the essence of Vaughan’s enthusiasm.

The wonder at the paradox is
What is significant is the

Christian overlay of images of the body as made from earth (Genesis 2:7)
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and as being associated with spiritual death (Romans 8:10), and the
way in which the much simpler Platonic analogy has been assimilated
and extended into the realms of a biblically inspired world-view.

This

process, of course, will be equally evident in many of the extracts
cited here.
It is in its description of the journey towards the body,
however, that the
winged soul.

Phaedrus offers its most ’useful* image, that of the

The idea is present in the analogy of the charioteer

with his pair of winged horses, but the wings themselves assume a more
important and explicit role in later parts of the dialogue.

One of

the reasons given for the soul’s desire to glimpse the Absolute:
... lies in the fact that the fitting pasturage
for the best part of the soul is in the meadow
there, and the wing on which the soul is raised
up is nourished by this.
(248b)
However, often the soul fails to achieve a vision of "the plain of
truth" or:
... through some mischance is filled with
forgetfulness and evil and grows heavy, and
when it has grown heavy, loses its wings ...
[and] ... is borne along until it gets hold
of something solid when it settles down, taking
upon itself an earthly body, which seems to be
self-moving, because of the power of the soul
within it; and the whole, compounded of soul
and body, is called a living being, and is
further designated as mortal.
(248c-d, 246c)
While on earth the now embodied soul still has opportunities to seek
the Absolute and Plato describes the onset of this desire by means of
an analogy concerning the regrowth of the soul’s wings.

When an

embodied human soul sees an earthly reflection of the beauty of the
Absolute:
... the effluence of beauty enters him through
the eyes [and] he is warmed; the effluence
moistens the germ of the feathers, and as he
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grows warm, the parts from which the feathers
grow, which were before hard and choked, and
prevented the feathers from sprouting, become
soft, and as the nourishment streams upon him,
the quills of the feathers swell and begin to
grow from the roots over all the form of the
soul; for it was once all feathered.
(251b)
The concept of a winged soul caught the imagination of seven
teenth century poets even more than that other popular image of the
body as a prison.

No doubt the biblical portrayal of the Holy Spirit

descending from heaven in the form of a dove (Matt.3:16) aided the
assimilation of the Platonic idea, references to which can be found in
the works of nearly every metaphysical poet.
In his poem, "Isaac’s Marriage", Henry Vaughan describes
Isaac’s prayer before meeting his bride-to-be, Rebecca (Genesis 24),
in the following manner:
And now thou knewest her coming, it was time
To get thee wings on, and devoutly climb
Unto thy God, for marriage of all states
Makes most unhappy or most fortunates;
This brought thee forth, where now thou didst undress
Thy soul, and with new pinions refresh
Her wearied wings, which so restored did fly
Above the stars, a track unknown, and high,
And in her piercing flight perfumed the air
Scattering the myrrh, and incense of thy prayer.
15
(11.43-52)
The combination of the Christian goal of prayer and the basic Platonic
image of the winged soul is extremely effective here and it is note
worthy that the Old Testament context itself could not have
accommodated the references to a soul acting in separation from the
16
body in this manner.
Indeed, Vaughan is the poet whose debt to the Phaedrus in
this matter seems greatest.

In "The World" he makes direct reference

to the souls’ quest for a place on the sphere which would allow them
to view the Absolute:
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Yet some, who all this while did weep and sing,
And sing, and weep, soared up into the Ring,
But most would use no wing.

17

(11.46-48)

Most of the references to the idea of a winged soul, although
widespread, are less obviously indebted to the Platonic original, and
simply make use of the general idea of the soul winging away from the
body, or earth, and towards God.

Such is the case in "The Medita

tion" by John Norris:
It must be done, my soul, but ftis a strange,
A dismal and mysterious change,
When thou shalt leave this tenement of clay,
And to an unkown somewhere wing away.

13

(11.1-4)

Some, like Marvell, make the obvious extension and liken the
soul to a bird:
Here at the fountain’s sliding foot,
Or at some fruit-tree’s mossy root,
Casting the body’s vest aside,
My soul into the boughs does glide:
There like a bird it sits, and sings,
Then whets, and combs its silver wings;
And, till prepared for longer flight,
Waves in its plumes the various light.
19
("The Garden" 11.49-56)
It was in a late work, the Timaeus, that Plato turned his
attention towards the original creation of human souls and made an
attempt to explain the process of their embodiment in human form.

The

creation was firmly based on the principle of achieving order out of
chaos.

At first the Demiurge divided matter up into its several kinds
20
so that all was capable of "proportion and measurement" (69c).
Then

he turned towards the creation of this universe:
... a single living creature containing in itself
all other living things mortal and immortal.
(69d)
The Demiurge, himself, was to be responsible for the creation of the
immortal beings using only the immortal principle of soul, but he gave
over to his sons the creation of mortal beings, whereupon:
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... they took over from him an immortal principle
of soul, and, imitating him, encased it in a
mortal physical globe, with the body as a whole
for vehicle.
And they built on to it another
mortal part, containing terrible and necessary
feelings: pleasure, the chief incitement to wrong,
pain, which frightens us from good, confidence and
fear, two foolish counsellors, obstinate passion
and credulous hope.
To this mixture they added
irrational sensation and desire which shrinks from
nothing, and so gave the mortal element its indis
pensable equipment.
(69d-e)
The human soul, therefore, is one part immortal and two parts
mortal and, like the embodied soul explored in the Republic, is essen
tially tri-partite.

In the Timaeus, however, the three parts are

given specific bodily locations.

The immortal part resides in the

head, the "mortal physical globe", itself separated from the rest of
the body by a "kind of isthmus", the neck, because the gods:
... shrank from polluting the divine element with
[the] mortal feelings more than was absolutely
necessary.
(69e)
The mortal element was itself divided into two since "it has a better
and a worse part" (70a).
in

theregion of the

"secured

The nobler of the two, emotion, was located

heart, whereas the irrational appetitewas to be

like a wild beast" between the midriff and the region of the

navel:
[The gods] put it in this position in order that
it might continue to feed at its stall, but be
as far as possible from the seat of deliberation,
and cause the least possible noise and disturb
ance, so leaving the highest part of us to
deliberate quietly about the welfare of each and
all.
(70e, 71a)
In order to facilitate the mind's control over the irrational appetite
the creator then formed the liver which he placed in this lower region
and which, because of its smooth texture, could most easily receive
and reflect the visible images of the thoughts the mind wished to
transmit (71b).
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The general outline of ideas about the make up of the human
soul exhibited in the Timaeus is very similar to that discussed in
the Republic and followed through via the analogy of the charioteer
and his horses in the Phaedrus,

In the Phaedo not only were soul and

body clearly distinct, but the functions of the soul were entirely
spiritual;

yet by the time of the Timaeus, a substantial development

had occurred within the theory, that of attributing mortal and earthly
impulses to the soul as well as giving them an actual bodily location.
However, this should not blind us to the fact that body and soul were
still conceived of, by Plato, as essentially separate entities.

The

very fact that he envisions the various parts of the soul as 1housed
in* certain areas clearly suggests transient earthly abodes;

and there

is no doubt that the kind of soul housed in the head, the immortal kind,
is of far greater value because of its greater spiritual kinship with
the divine.
Nevertheless, even within the Timaeus it remains a puzzle as
to why it was that on creation human souls should have had such a
convenient capacity for mortality.

The closest Plato can come to an

explanation is to argue that their implanting in bodies was a matter of
necessity (42a), although it was at first a peculiarly predetermined
necessity.

Even their immortal part was, after all, made up of the

*dregs* of cosmic soul:
[The Demiurge] turned again to the same bowl in
which he had mixed the soul of the universe and
poured into it what was left of the former
ingredients s mixing them in much the same fashion
as before, only not quite so pure, but in a second
and third degree. (4Id) (emphasis added)
The argument seems to be that man*s soul was destined for a body and
thus was imperfectly composed at the beginning!
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On the other hand, the human soul was just as obviously
destined for an ending in keeping with its kinship to the divine, for:
... when [the Demiurge] had compounded the whole,
he divided it up into as many souls as there are
stars, and allotted each soul to a star ... And
anyone who lived well for his appointed time
would return home to his native star and live an
appropriately happy life.
(4Id, 42c)
The concept of a stellar origin and end for human souls was
to prove an understandably more evocative image for poets than that of
a mixing bowl.

Although it is unlikely to have been an original
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image on Plato’s part, the star-soul connection was given an impetus
in the Timaeus which no doubt contributed to its popularity.

Among

those to make use of the concept was Edward, Lord Herbert of Cherbury.
In "An Ode upon a Question Moved, Whether Love Should Continue for
Ever?" the lover, Melander, addresses the stars in the following words:
0 you, wherein, they say, Souls rest,
Till they descend pure heavenly fires,
Shall lustful and corrupt desires
With your immortal seed be blest?

(11.65-68)

and at the end of the poem, the narrator describes Celinda’s response
to her lover’s argument in these terms:
This said, in her up-lifted face,
Her eyes which did that beauty crown,
Were like two starrs, that having fain down,
Look up again to find their place.

22

(11.133-136)

In both stanzas, the stellar origin of the soul is the basis
of the image.

The first, in true Platonic form, implicitly portrays

the soul as unwillingly superimposed on a body of "lustful and corrupt
desires".

Itself only the initial part of Melander’s larger argument

which gradually leads towards some recognition of the "chaste
pleasures" of physical love, the reference to the otherworldly origin
of the soul perhaps rather boldly prepared the ground by presenting the
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listener with a seemingly unalterable division between body and soul.
However, by the time we reach the second reference, Celinda has been
convinced of the immortality of their spiritual union and at least of
the "chaster" aspects of their physical relationship.

We are, in

consequence, given an image which captures her impression of relief
and joy, places these emotions firmly in context of the beauty of the
beloved’s face, and by referring us back to and replacing the previous
image of ’division*, concludes the poem in a felicitous way.
It is fitting, however, to leave Plato with an extract from
Vaughan which captures the duality of body and soul which is ever
present in Plato’s work.

Vaughan’s combination of the very early

body as tomb analogy from the Phaedo and the later soul as star image
from the Timaeus emphasises the range of Platonic theory, but just as
importantly, the power of Platonic imagery:
If a star were confined into a tomb
Her captive flames must needs b u m there;
But when the hand that locked her up, gives room,
She’ll shine through all the sphere.
23
("They Are all gone into the World of Light!" 11.29-32)
Throughout Plato’s works the impression given about the
relationship between soul and body in man is that it is an enforced
unity of opposites with each partner constantly striving to move in a
direction away from the other.

Images of souls ever ready to wing away

to their stellar origins and bodies as tombs or gaols confining souls
2b
#
to earth, "our prison’s prison"
in Donne’s phrase, suggest neither
harmony, nor even a functional adaptability but rather tension and,
most often, conflict.

It is, therefore, significant that it is the

very absence of tension which characterizes our first impression of the
body and soul relationship posited by Plato’s pupil, Aristotle.

37

Far from being seen as a kind of punishment for a soul which
could not successfully make its way towards the vision of the Absolute,
the body, for Aristotle, is the fitting material potential which
becomes actualized as man with the infusion of *life* or soul.

Indeed

soul is, according to Aristotle, the life-giving principle in a much
more profound way than was the case with Plato, for whom life came to
the body with the soul from above;

for Aristotle, life is the very

state of the body which is animated by a soul.

One theory in effect

sees man alive as a living soul superimposed onto lifeless matter;

the

other, Aristotle*s, views man as the living body, with the body provi
ding the matter and the soul the power that enables that matter to live.
Early on in his investigation into the nature of the soul in
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De Anima
Aristotle states that "the ensouled is distinguished from
the unsouled by its being alive" (413a).

The connection here between

soul and life is obvious, but equally obvious is the underlying assump
tion that it is the living body which is the "ensouled".

Aristotle*s

basic position is one of unity but he is aware that soul and body do
make different contributions to the whole man.

Aristotelian body/soul

theory is founded on the definition of substance stated at the
beginning of Book Two of De Anirna:
One kind, then, of the things that there are we
call substance, and part of this group we say to
be so as matter, that which is not in itself a
particular thing, a second part we say to be so
as shape or form, in accordance with which, when
it applies, a thing is called a particular, and
a third as that which comes from the two together.
(412a)
There are, then, three types of substance hypothesized by Aristotle:
substance as matter;
of matter and form.

substance as form;

and substance as the composite

Body is a substance but it is mere formless matter

with the form of its existence, life or soul.

Soul gives the body
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identity, or particularity, in this case that of human being.

Soul,

without body, is an equally inconceivable synonym for Tmanl, for,
according to the definition given above, the soul must have matter to
shape in order for it to fulfil its function;

in AristotleTs words:

Matter is potentiality, and form is actuality.

(412a)

When the potentiality of the body is realized or actualized
26

by being given the form of life, we say that 'man1 is the result,

man

being the "first actuality of a natural body with organs" (412b).

So

concerned is Aristotle to redefine the nature of the relationship
between body and soul, and to emphasize their absolute interdependence,
that he uses one of his rare images in the well-known analogy cited by
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many commentators

(some with evident relief);

We should not then inquire whether the soul and
body are one thing, any more than whether the
wax and its imprint are, or in general whether
the matter of each thing is one with that of
which it is the matter.
(412b)
The assumption

of a close and, indeed, an essential connection between

the soul and the body is vastly different from the approach taken in
the Socratic dialogues.

There the relationship between soul and body

is seen at best as a necessary evil;

in Aristotle1s theory the

relationship is simply necessary.
The other important contribution made by Aristotle to the
body/soul debate consists in his formulation of the range of faculties
of the soul exhibited by living organisms.

For Aristotle the

scientist, soul equalled life in a fundamentally biological way, and
nothing is firmer evidence of his distance from Plato on this point
than his categorization of this range.
have meant human life and nothing more.
the chain of being from plant to man:

For Plato, life may as well
Aristotle, however, recognized
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The faculties we spoke of were the nutritive,
perceptive, desiderative, locomotive and intel
lective, plants having only the nutritive, other
living things both this and the perceptive. But
if they have the perceptive faculty they have
also that of desire.
For desire is appetite,
passion or wish, all animals have at least one
of the senses, namely touch, and for that for
which there is perception there is also both
pleasure and pain and the pleasant and painful,
and for those for whom there are these there is
also appetite, the desire for the pleasant ...
And some animals have also in addition to these
faculties that of locomotion, still others also
the thinking faculty and intellect, such as man
and any other creature there may be like him or
superior to him.
(414b)
As we move from plants which exhibit only the nutritive faculties of
growth, nutrition and reproduction, to the animals which possess the
added faculties of perception or sensation, appetite and movement, and
to man who has all these plus reason, we realize the extent and the
completeness of Aristotle’s system and its integrity as far as the
fundamental premiss of soul as life is concerned.
When Aristotle turns his attention to man’s psychological
and moral make-up in the rficomachean Ethics he continues to adhere to
the range of faculties although, here, the attention given to man’s
characteristic faculty, reason, is far greater.

In this work he post

ulates two elements operating as motive powers of man’s soul, an
irrational element and a rational one.

The irrational part can in

turn be divided into two faculties, the vegetative and the sensitive.
The first of these is that faculty mentioned in De Anima which is
common to all living things and is responsible for nutrition and growth.
It is, of course, necessary but is so "widely distributed" throughout
nature that it is of little concern in a work about human morality;
28
"it has by its nature no share in human excellence" (1102b).
Never
theless the concept was to prove a useful source of imagery for one
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poet at least;

it is possible that Andrew Marvell is referring to this

faculty in a deliberately amused manner in "To His Coy Mistress":
My vegetable Love should grow
Vaster than Empires, and more slow.

(11.11-12)

The other irrational element, the sensitive element, is
largely responsible for the appetites and desires.

This element,

although irrational by nature, can "share" in reason "in so far as it
listens to and obeys it" (1103a).

Despite the fact that this sounds

curiously similar to the positioning and functioning of the Platonic
faculty of the ’spirit1, the very emphasis in Aristotle’s terminology
upon appetites and desires indicates the physical bent of the scientist.
Indeed, so important was the concept of the soul as life for Aristotle
that he located the seat of all sensation in the heart, a theory which
meant that he was forced to view the brain as a sort of intermediary
which conveys even the sensations of sight, hearing and smell to the
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heart.
It must not be thought, however, that Aristotle underrated
the faculty of reason.

He certainly acknowledged the existence of

the rational faculty of the soul and it was for him the most important
faculty of all, the one possessed on this earth by man alone.

There is

even some evidence that Aristotle, when conjecturing about the highest
reaches of reason, may have been prepared to depart from his theory of
30
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the total unity of soul and body.
In De Ayivticl he states:
It is quite clear then that the soul is not
separable from the body, or that some parts
of it are not, if it is its nature to have
parts.
(413a)
and again:
But nothing is yet clear on the subject of
the intellect and the contemplative faculty.
However, it seems to be another kind of soul,
and this alone admits of being separated.
(413b)
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It does appear that Aristotle may have entertained the possibility of
a separate existence for one part of the soul, the faculty of abstract
reasoning, but opinion remains divided on this point and Aristotle him
self was unwilling to expound upon it at any length.
Aristotle’s systematic ordering of the soul’s functions
combined with Plato’s strongly dualistic perception of the relationship
between the soul and the body to form the basis of the theory of the
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third century philosopher, Plotinus.

.

.

Plotinus’ works, which were

arranged and circulated as the Enneads by his disciple, Porphyry, at
the beginning of the fourth century, were ’rediscovered* during the
Renaissance by Marsilio Ficino.

However, the essence of Plotinus’

thought had long been influential through Augustine’s lengthy chal
lenges to the theory in his City of God.
The system postulated by Plotinus is a graded hierarchy of
existence from the Supreme and ineffable One right down to the lowest
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pure matter.

The hierarchy is based on the dual concepts of emana

tion and aspiration.

Each element in the multiplicity of existence,

the Many, flows from the One and each seeks to return there.

Even the

Divinity itself is graded into three hypostases of differing value.
The One or the First Existent is the deity in its most pure and
absolute form.

It is variously known as The Good, The Simple, The

Transcendence or the Unconditioned.

In itself, the One is unknowable

and, despite the names we are forced to employ because of our own
inadequacy, it really has no definite qualities.

It can, in a sense,

be defined only as the supreme opposite of its own effects.
... its nature is conveyed theoretically by the
simple statement that it transcends all the knowable, practically most often by negation of all
Quality: thus if we call it The Good, we do not
intend any formal affirmation of a quality within

Thus:
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itself; we mean only that it is the Goal or term
to which all aspires. When we affirm existence of
it, we mean no more than that it does not fall
within the realm of non-existents; it transcends
even the quality of being . 33
Fortunately for everything else, including man, this supremely
aloof and transcendent figure included the necessary aspect of emanation.
In Plotinian terms, its perfection implies a "generation" of something
other than itself.

The first generation or the second hypostasis of

the Divinity is the most perfect form of expressive act:
Intellection.

the Thought or

This figure is variously termed the Divine Intelligence

or the Divine Mind and contains within itself the equivalent of the
Platonic Ideal Forms and Ideas.

As with every stage of the Plotinian

hierarchy, this second aspect in turn generated the third hypostasis of
the triad of the Divinity.

This was the All-Soul which more directly

than the other two is responsible for the existence of the material
world, a universe which is in itself the Soul’s emanation, image, and
shadow.

These three aspects of the Divinity, with their striking

likeness to the Christian concept of the Trinity, were, moreover,
particularly amenable to later attempts by theologians to reconcile the
Classical and Christian positions.
The three hypostases of the Divinity contain within them
selves not only the seeds but the very existence of the world.

Through

the process of emanation the Divinity spreads out to engender the
complex variety of forms both material and immaterial:
All flows so to speak from one fount, not to be
thought of as some one breath or warmth, but
rather as one quality englobing and safeguarding
all qualities - sweetness with fragrance, winequality, and the savours of everything known to
touch, all that ear may hear, all melodies, every
rhythm.3l+
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The poet, William Drummond, comments on this:
... There is a World, a World of perfect Blisse
Pure, immaterial!, bright, more farre from this,
Than that high Circle which the rest enspheares
Is from this dull ignoble Vale of Teares,
A World, where all is found, that heere is found,
But further discrepant than Heaven and Ground:
(Song II - It Autumne was, and on our Hemispheare,
1 1 . 117 - 1 2 2) 35
Here, however, Drummond emphasises the vast distance between this ideal
world and the actual world of matter, many rungs further down the
Plotinian ladder of existence.

John Norris is, in fact, closer to the

spirit of the extract from the Ermeads as he envisions a time when the
soul is freed from the body and:
Thou’rt to the Center come, the native seat of rest.
Here’s now no further change nor need there be;
When One shall be Variety.
(Prospect, St.5 ) 36
Each of the forms within the hierarchy carries on the process of gener
ation of a lower form while ever aspiring upwards towards it own
precursor.

Thus the very basis of the Plotinian universe implies a

continual tug-of-war.

On the other hand, even pure matter, the very

lowest form of existence, which is itself unable to engender, at least
has the power of receiving form and is thus linked, however distantly,
with the Divine.
The All-Soul can be considered as akin to the Platonic and
Aristotelian ’psyche’ of life-giving force.

Amongst its universal

powers of animation is the generation of the mortal life of man.

The

process of the All-Soul becoming particularized and embodied, though
necessary in terms of its yearning for generation, is, nevertheless,
seen by Plotinus as a "fall” •

Yet all is not lost, for:

... if it turns back quickly all is well; it
will have taken no hurt by acquiring the know
ledge of evil and coming to understand what
sin is.°'
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Plotinus divides that aspect of the All-Soul which is particularized
in man into three parts of decreasing value (measured by their distance
from the One).

The first and highest of these manifestations, the

Intellective Soul, is exclusively concerned with contemplation of the
Divine, a function which can only be performed by the most philosoph
ically adept.

However, the other two, the Reasoning and the

Un-Reasoning Soul are more firmly connected to the body, an existence
which means that the Soul is:
... debarred from expressing itself ... through
its intellectual phase [and] operates through
sense; it is a captive; this is the burial,
the encavement of the Soul . 38
The higher of these two, the Reasoning Soul, is that which
makes us man.

It is this phase of the soul which can decide and

logically reason its way towards True-Knowing.

It possesses the

faculties of Will, Intellectual-Imagination, and Intellectual Memory
and deals with the judgement of material presented by sensation.

The

last phase of the soul, the Un-Reasoning Soul, is most closely
connected to the body, and is itself the principle of animal as
distinct from human life.

Like the Reasoning Soul, it also possesses

imagination and memory but these are more firmly dependent upon the
senses and are in fact occupied basically with sensual gratification.
This aspect of the Soul is most akin to that Aristotelian faculty

.
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which animated the vegetative, nutritive and generative functions.
It is clear that, for Plotinus, the lower the form of
existence on the ladder stretching from the One to pure matter, the
more inferior it is.

The descent of the soul into the body, for

example, has brought it into the realms of distraction and turmoil:
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Everywhere we hear of the human soul as in bitter
and miserable durance in body, a victim to troubles
and desires and fears and all forms of evil, the
body its prison or its tomb, the Cosmos, its care
or carers . 110
The Platonic inheritance is evident in the choice of image and, as in
Plato’s own theory, the only hope of escape from this restricted and
indeed "evil” connection, is to live the life of philosophical contem
plation, to re-ascend the ladder and move towards the Divine.
The system of Plotinus demonstrates that it did not take long
for an attempt to be made to synthesize the body and soul theories of
Plato and Aristotle.

In some ways, in matters of detail, the two

theories were already apparently similar.

Certainly when Plato came

to consider the action of the soul within the functioning human being
he was forced to present a less radical position as regards the division
between the body and the soul than that espoused by the Socrates figure
in the Phaedo.

Aristotle, on the other hand, always had his gaze

firmly fixed upon the functioning human being.
ensouled body;

For him ’man’ was the

for Plato ’man’ was essentially the human soul

encumbered with a body.
The two classical positions, then, were fundamentally opposed
in terms of basic attitude.

What Plotinus discovered was that they

were amenable to synthesis if Aristotle’s system could only be presented
in a way which exaggerated the element of hierarchy no doubt present
within it.

This could only be done, however, at the expense of

Aristotle’s prevailing attitude of neutrality towards the two entities
of body and soul.

In essence, Plotinus worked out a system which did

more justice to Plato than to Aristotle, for it was the Platonic atti
tude of contempt for the body which was his theory’s legacy;

yet in

creating his theory, Plotinus did make extensive use of the Aristotelian
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classification of the range of faculties of the soul and their
functioning in man.
As early as Plotinus we were left with a view of man based
on a synthesis of theories which were by their very nature incompat
ible.

We have already seen that the conflicting results of this were

still being felt some thirteen centuries later.

What remains to be

seen is how the position was further complicated by the writings of
the first Christian evangelist, Paul, who, along with Plato, was a
major influence on the formation of the language of the body and the
soul.

CHAPTER

2

"THE BODY OF THIS DEATH."

(Rom.7.24)

Paul’s view of the nature of man

Paul’s theology has long been recognized as Christ-centred.
For him, the acceptance of Christ as Redeemer was absolutely necessary
to salvation and no action on man's part could ensure what was in
essence

an infusion of the Spirit of God.

God had ordained salvation

the death and resurrection of Christ had made it possible;

and it was

to occur in each individual directly through the action of the Spirit.
That this Spirit should now dwell within man was, to Paul, a revolu
tionary thought;

it truly allowed for the possibility of a 'new* man.

Paul himself regarded overreliance upon something 'external'
such as the Mosaic Law as an obstacle to the full understanding of
Christ's central role as Redeemer and the reason for this takes us more
directly into the area of Paul's view of human nature in its relation
to God.

Put simply, a reliance upon a system of laws and ritual

actions placed far too much emphasis upon the power of man himself, a
man who was, after all, a prey to "the infirmity of [his] flesh"
(Rom.6.19).

There is essential agreement amongst theologians that

Paul uses the word 'flesh* to mean the orientation of the whole man
towards earthly matters » 1

His usage is related to:

... an Old Testament view of human beings as wholes,
though having different aspects, and not as
consisting of two quite different parts, physical
and non-physical, body and soul»^
The term 'flesh' was used in the Old Testament to present
the idea of man as the created being and was always contra—distinct
to God, the creative Spirit»

However, Ernst Kasemann points out that

Paul's perception of this relationship caught hold of the element of
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opposition and distance and was truly a "radicalization ... [which]
determines the whole of Pauline a n t h r o p o l o g y K a s e m a n n sees Paul’s
usage as deriving:
... neither from Greek thought nor from pre-Qumram
and pre-Philonic Judaism,,
For in Greek, flesh is
a substance which one can have but not £>e, let
alone be possessed by; whereas in the Old Testament
and pre-Philonic Judaism flesh denotes the creature
that perishes, but it is not a hostile active power,
opposed per se to the divine Spirit and struggling
against it for mastery of the world. 3
In Paul’s thought, however, the word ’flesh’ is used to refer to all
that is against God;
tion.^

Paul has turned a distinction into an opposi

Indeed, according to Kummel, it is this element of opposi

tion which

had induced Paul to connect the "fleshly" man with sin:
Flesh denotes man only in his earthly corporeality,
limited to this life, and precisely this man, who
is in the flesh and is living according to the
flesh, is, according to Paul, a sinner. 5

Man sins not because he has flesh but because he has chosen to live a
life ’of the flesh’ instead of ’in the Spirit*, an option which, for
Paul, only became available after Christ’s saving intervention in
human history.
That remarkable and influential passage from the fifth
chapter of Paul’s letter to the Galatians demonstrates both the
oppositional nature of his language and the sense that ’flesh’ and
’Spirit* are to be thought of as orientations of the whole man rather
than parts of each man:
This I say then, Walk in the Spirit, and ye shall
not fulfil the lust of the flesho
For the flesh lusteth against the Spirit, and the
Spirit against the flesh: and these are contrary
the one to the other: so that ye cannot do the
things that ye would.
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But if ye be led of the Spirit, ye are not under
the law.
Now the works of the flesh are manifest, which
are these; Adultery, fornication, uncleanness,
lasciviousness,
Idolatry, witchcraft, hatred, variance, emula
tions, wrath, strife, seditions, heresies,
Envyings, murders, drunkenness, revellings, and
such like: of the which I tell you before, as
I have also told you in time past, that they
which do such things shall not inherit the
kingdom of God.
But the fruit of the Spirit is love, joy, peace,
longsuffering, gentleness, goodness, faith,
Meekness, temperance:
law.

against such there is no

And they that are Christ’s have crucified the
flesh with the affections and lusts.
If we live in the Spirit, let us also walk in
the Spirit.
(Gal.5.16-25)6
This passage is perhaps the most explicit example of Paul’s belief
that what is being offered to man by virtue of Christ’s redeeming act
is a ’new life’.

The two orientations are not two ends of a

continuum but two distinct and opposed ways of living.

Man can

either accept the Spirit or he can continue to walk ’in the flesh’.
It is significant that the works of the flesh as delineated here are
emotional and intellectual activities as well as physical ones.
is clear, too, that they carry a morally negative association.

It
It is

not just a matter of a man glorying too much in God’s created world although this in itself could be considered sinful in that the
attention was misdirected - but of holding to a way of life which was
fundamentally damaging and disruptive to the community as well as to
the individual.

The works of the Spirit, on the other hand, show the

harmony characteristic of God Himself.
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Paul emphasizes again and again in his epistles the choice
now offered to man, a choice phrased in such harsh and explicit terms
that it would be, he no doubt hoped, no choice at all:
For to be carnally minded is death; but to be
spiritually minded is life and peace»
Because the carnal mind is enmity against God:
for it is not subject to the law of God, neither
indeed can be»
(Rom»8 .6-7)
One life is disruptive, disintegrative, productive of death;
other is life-renewing and peaceful»

the

Moreover, the ’carnal’ mind is

now an active force fighting for the control of man;

whereas before

Christ, for Paul, man was completely in the grip of the flesh and had
no way out of the influence of his sinful nature.

This is why Paul

had such little confidence in man’s own efforts to control his rela
tionship with God»

The rituals of the Hebrews, centring for Paul on

that symbolic physical manifestation of Judaism, circumcision, simply
could not be efficacious, for until Christ’s death and resurrection
man’s orientation was always ’of the flesh*»
Paul goes so far as to call the new gift of the Spirit "the
circumcision of Christ" (Col»2.11)»

In his desire to emphasize and

promote the view that Christ’s saving act presented man with the
possibility of regeneration he replaces the old law with a new one,
the law of the Spirit»

Paul saw his task as urging a total commitment

to the life of the Spirit;

therefore, the weight of his argument

continually puts forward man’s spiritual life at the expense of his
earthly nature which can now be subdued»

Paul stresses the absolutely

spiritual nature of man’s new existence by reformulating the old
doctrine thus:
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In [Christ] also ye are circumcised with the
circumcision made without hands, in putting off
the body of the sins of the flesh by the circum
cision of Christ:
(Col02.11)
Paul himself was anxious to demonstrate that his own ascetic
life was an example of his renewal through Christo

He was glad of

his physical sufferings because they showed how little he thought of
his own bodily pleasure:
[I] now rejoice in my sufferings for you, and
fill up that which is behind of the afflictions
of Christ in my flesh for his body’s sake, which
is the church:
(Col.1.24)7
Paul himself had renounced the old man and put on the new, and he
showed this, as he believed, in his own life:
... I keep under my body, and bring it into
subjection: lest that by any means, when I
have preached to others, I myself should be
a castaway.
(1 Cor09.27)
However, the language of renunciation which characterizes
Paul’s description of his own body alerts us to a fundamental problem
with what has appeared, until now, to be a fairly clear-cut theological
position.

Theologians agree that the essence of Paul’s thought

demonstrates that he did not believe that the material body itself
caused sin8 ;

rather, it was the fault of man’s deliberate indulgence

of his whole ’fleshly’ nature, the original results of which had been
the fact of physical death and dissolution as well as the introduction
of a kind of death-in-life ("for to be carnally minded is death")„
Nevertheless, on occasion we find a passage such as the following
where "in the flesh", used here in the broad ethical sense of *our
sinful nature’, is implicitly aligned with the "members" of the body:
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For when we were in the flesh, the motions of sins,
... did work in our members to bring forth fruit
unto death.
(Rom. 7.5)
So too, in the same letter "after the flesh" is opposed to the bene
ficial effects of mortifying the body:
For if ye live after the flesh, ye shall die: but
if ye through the Spirit do mortify the deeds of
the body, ye shall live 0
(Rom0 8.13)
It is true that the most obvious demonstration of death - "the wages
of sin" (Rom.6.23) - was the actual physical corruption of the body
and this partly accounted for the body's ready association with sin.
Even so, it does appear that Paul was almost too eager on occasion
to indict the body for what were in essence the sins of the whole
fleshly man:
Knowing this, that our old man is cruficied with
him, that the body of sin might be destroyed,
that henceforth we should not serve sin.
(Romo6 .6 )
Let not sin therefore reign in your mortal
body, that ye should obey it in the lusts
thereof.
(Romo 6 .12)
wretched m an that I am! who shall deliver me
from the body of this death?

0

(Rom0 7.24)
It has been unfortunate for the body's subsequent reputation
that Paul used the term "flesh" to indicate that much broader concept
of *our sinful nature' as the New International Version of the Bible
consistently translates the term usccz,x tto^

His use of

flesh

in

this context was always strongly negative, and whenever the term
"body" was used it had every chance of being seen as synomymous with
"flesh" even though it was only one part of the entire fleshly man 0
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The theme of the body’s culpability will be returned to later;

it is

necessary for the present to identify the problem and to emphasize
that, in these references to the body, it is the actual physical body
which is meant and not some figurative usage for "fleshly" , 10 as
Murray explains in his comments on Romans 8.13:
... the physical entity which we
undoubtedly intended and implies
the apostle is thinking of those
with and registered by the body»

call the body is
therefore that
sins associated
11

It was, then, according to Murray, a "concrete and practical interest" * 2
which led Paul to concentrate so often on the body as the vehicle for
sin;

its activities could be so much more ’obviously* sinful and the

"wages of sin" - death - seemed to be attached directly to the body
itselfo
On the other hand, Christ's redeeming act had ushered in a
new possibility for the bodyG

By taking on the flesh and blood of

man and by physically rising from the dead, Christ defeated the
inherent corruptibility of our earthly natures.

The body itself could

now become the means of glorifying God, its maker and master:
For ye are bought with a price: therefore
glorify God in your body, and in your spirit,
which are God’s.

(1 Coro6.20)

The main means by which this could now happen was through an active
renunciation of the body’s old fleshly existence and an embrace of its
new one — to house the Spirit of God 0
"members of Christ" (1 Cor06.15)0

Men’s bodies could now become

By showing that the body could serve

God rather than sin, m a n ’s body could perform its regenerated role of
being the "vessel" (1 Thess 04.4) of God's Spirit0
readers to remember this new role:

Paul exhorts his
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What? know ye not that your body is the temple
of the Holy Ghost which is in you, which ye have
of God, and ye are not your own?
(1 Cor06.19)
The ’old’ body was an aspect of fleshly man.

In this role, its action

before Christ*s death and resurrection was one of opposition to God.
Now, however, redeemed man could use the material body for the glory
of God.

Indeed, Paul emphasizes the fact that it is man*s actual

nature which must respond to God in an intimate way; no longer must
man act according to a system of laws and rituals:
Forasmuch as ye are manifestly declared to be
the epistle of Christ ministered by us, written
not with ink, but with the Spirit of the living
God; not in tables of stone, but in fleshy
tables of the heart 0
(2 Cor.3.3)
Nor was this new role of the body to end in death 0

Indeed,

some theologians have identified the Pauline doctrine of the resurrec
tion of the body as the major piece of evidence for rejecting the
charge that Paul was fundamentally anti-body. 1 3

The doctrine is to

be found set out in detail in the fifteenth chapter of Paul’s first
letter to the Corinthians.

Paul was writing in answer to the problem

some of the Corinthian Christians were having accepting the idea of the
resurrection of bodies after death.

They simply could not envisage

the necessity of a body going to heaven at all;

nor could they see how

anything could rise from what they saw as a heap of decomposed
rubbish.11*

On the other hand, Paul’s Judaic background meant that he

had little trouble with the concept.

For the Jews, the whole notion

of ’man’ necessitated a body and they believed that after death it was
this whole man who would go to God . 1 5
Paul set out to explain to the Corinthians that Christ’s
death and more especially his resurrection from the dead did make
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possible the final glorification of man’s body in heaven:
Now if Christ be preached that he rose from the
dead, how say some among you that there is no
resurrection of the dead?
But if there be no resurrection of the dead,
then is Christ not risen: ...
And if Christ be not raised, your faith is vain;
ye are yet in your sinse
(1 Cor815.12-13,17)
Christ took on man’s entire fleshly nature, including his body, and
his saving act redeemed the whole man0

Furthermore, when God raised

Christ from the dead, He initiated the possibility that all men could
be raised in the same waye
It is important to recognize that the teaching of Paul in
this chapter rests on the contrast between the first man, Adam, and
the ’last Adam’, Christ.

With the first Adam came sin and its

consequence, the death of man, and with Christ came redemption and
its reward, the continued life of man.

For Paul, this result is only

fitting:
... since by man came death, by man came also
the resurrection of the deado
For as in Adam all die, even so in Christ shall
all be made alive.
(1 Cor015.21-22)
Paul emphasizes Christ’s human nature - "by man also" - reminding his
listeners that this humanity included the body»

However, it was not

to be the earthy body which was to gain final perfection, but a
spiritual body.

Paul explains the distinction in these terms:

There are ... celestial bodies, and bodies
terrestrial: but the glory of the celestial is
one, and the glory of the terrestrial is another0
So also is the resurrection of the dead. It is
sown in corruption; it is raised in incorruption:
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It is sown in dishonour; it is raised in glory;
it is sown in weakness; it is raised in power:
It is sown a natural body;
body,
...

it is raised a spiritual
(1 Cor.15.40,42-44)

Paul refers here to the analogy of the planting of a seed
which he had used earlier (1 Cor.15.37-38) to explain the change of
appearance from one life form to another and which he hoped would
solve the problem of bodily decomposition.

However, what we are

aware of here, and later, is the absolute dominance of Christ in
Paul’s thinking.

He never seems to consider a time when man’s nature

was not corrupt and for him original sin almost begins the relation
ship between man and God because it necessitated Christ’s intervention
in human history.

Throughout this passage from Corinthians we must

continually remind ourselves that there are two sides only to the
comparison: the posterity of sinful Adam,and, from this number, the
faithful who have been redeemed by Christ.

Therefore, when Paul

speaks of a ’natural body* it is one which has already been sown in
corruption16;

it is not an undefiled body of a pre-lapsarian Adam.

Moreover, when later he attempts to explain the ’natural* progression
of man’s fate from earthly to heavenly, we see that he means the
glorification of Adam’s corrupted posterity:
The first man is of the earth, earthy:
second man is the Lord from heaven.

the

As is the earthy, such are they also that are
earthy: and as is the heavenly, such are they
also that are heavenly.
And as we have borne the image of the earthy,
we shall also bear the image of the heavenly.
Now this I say, brethren, that flesh and blood
cannot inherit the kingdom of God; neither
doth corruption inherit incorruption.
(1 Cor.15.47-50)
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The possibility of the resurrection of the body accounts for
the generally optimistic tone of this passage, yet the tone should not
blind us to the fact that Paul remains aware of the sinful nature of
man which is the basis of this regeneration.

The state of this man,

then, his "corruption", "dishonour" and "weakness" are spoken of
matter of factly as ’things as they are’, and are virtually synonymous
in this context with what to us are the more innocuous terms "natural"
and "earthy".
It is also unfortunate, perhaps, that Paul has chosen terms
from the Creation time itself to describe the first Adam»

1Cho'Ckos’

meaning ’made of dust ’ 1 7 reminds us of Genesis 2.7 - "And the Lord God
formed man of the dust of the ground" - and verse 45 is similarly
problematic:
And so it is written, The first man Adam was made
a living soul; the last Adam was made a
quickening spirit0
This implies nothing more than simple progression and the term "living
soul" is surely neutral in value 1 8 (although not as admirable a
conjunction as "quickening spirit").

In his desire to convince the

Corinthians of the ’naturalness’ of the process, Paul seems to have
neglected the fact that a large part of his argument is based on the
undefiled nature of created man and the rest on corrupted man, a
corruption resulting from sin and including death in its ambit0

His

confident conclusion entirely ignores this:
So when this corruptible shall have put on
incorruption, and this mortal shall have put on
immortality, then shall be brought to pass the
saying that is written, Death is swallowed up
in victory»
(1 Cor015.54)
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Perhaps Paul’s method of argument is more ’honest* when he speaks in
Philippians of a Christ:
Who shall change our vile body, that it may be
fashioned like unto his glorious body, according
to the working whereby he is able even to subdue
all things unto himself 0
(Phil0 3.21)
Here the "vile body" is unquestionably that of the corrupted posterity
of sinful Adam.
Nevertheless, what Paul wished to point out in the passage
from Corinthians is the appropriateness of our having a resurrected
body which is spiritual rather than natural.

This is much easier to

do if ’natural* is implicitly aligned with ’corrupted’ 0

Moreover, a

’natural* body in all its physicality offended both the Greek
Corinthians’ and Paul’s own prevailing sense of sinful human nature 0
A ’spiritual* body, on the other hand, included the idea of the
heavenly origin of the incarnate Christ as well as reflecting Paul’s
indebtedness to the traditional Jewish repugnance for complete disem
bodiment.
It should be apparent by now that, while it is easy to clear
Paul of the charge of a simple dualism between matter and spirit or
between soul and body, it is understandable that such a charge might
be considered. 1 9

Not only do the natural connotations of the words

’flesh’ and ’fleshly* encourage this, but Paul’s own tendency to use
the supposedly neutral term ’body’ as a kind of shorthand for ’flesh’
in its negative aspect supports any sense of condemnation of the
physical form of man;

this sense, moreover, is not mitigated in

individual instances merely because of the parallel existence within
Paul’s broad theology of the possibility of the sanctification of the
body and its eventual resurrection»

However, it is not merely the
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outward form of man which is treated in this ambiguous manner;

Paul’s

view of man's inner essence has also been the subject of detailed
commentary.

The passages which have led to the most debate are from

Romans:
For I know that in me (that is, in my flesh,)
dwelleth no good thing: for to will is present
with me; but how to perform that which is good
I find note
For I delight in the law of God after the inward
man:
But I see another law in my members, warring
against the law of my mind, and bringing me into
captivity to the law of sin which is in my members.
I thank God through Jesus Christ our Lord. So
then with the mind I myself serve the law of God;
but with the flesh the law of sin.
(Rom o7.1 8 , 2 2 - 2 3 , 2 5 )

The difficulty presents itself in the first of these verses where Paul
seems to be positing the existence of a good inner will which opposes
evil impulses residing in the flesh.

The problem of this apparent

opposition is not resolved until verse 25, but in the meantime, in
attempting to clarify his position, Paul postulates an even more
clear-cut division between ’an inward man' and, by implication, an
’outward’ man.

This *inward*man is equated with the mind and with the

law of God, whereas the ’outward’ man is linked to the flesh through
the use of the phrase "the law of sin" and more specifically to the
physical "members".

One can readily see why these passages have

initiated a plethora of commentary amongst Pauline scholars for they
seem to suggest a dualism of the most basic kind, between a good inner
self and an evil outer body.
It is not so much the existence of an inner man which is the
problem.

Paul speaks of such a concept implicitly here, and again in

2 Cor.4.16 and in Ephesians 3.1620 and he probably does mean, as
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Murray says, man’s "inmost spirit, in the centre of his personality"21«,
There was Hebraic warranty for the existence of both ’soul* and ’spirit*
in man.

As we have seen the usage of the term ’soul* was merely the

recognition of the life-giving properties creation brought to matter
and was generally used by Paul to include "this present life in its
totality"22o

When Paul wished to imply a centre of consciousness he

usually used the word for ’spirit’ or occasionally ’mind*.

The Old

Testament conception of ’spirit* implied a sense of character or
personality and it could be referred to either positively or nega
tively o2 3

Paul uses the term in like manner:
For ye are bought with a price: therefore
glorify God in your body, and in your spirit,
which are God’s.
(1 Cor.6 .20)
Having therefore these promises, dearly
beloved, let us cleanse ourselves from all
filthiness of the flesh and spirit, perfecting
holiness in the fear of God.
(2 Cor 0 7.1)

As the second of these verses indicates, the spirit is not always the
"God-conscious element" of man as Bruce would have it 24;

it does,

however, seem to be that part of man which has the potential for
becoming "God-conscious", or, as with any other part of fleshly man,
sin—conscious•

As a part of man from creation the ’spirit’ is to be

distinguished from the Spirit of God which comes from God and has been
made available to man through Christ’s saving act2^

The Spirit, then,

bears the same relationship to the human spirit as ’fleshly’ or ’flesh
used as a broad ethical construct does to ’flesh’ used as a synonym for
the material body.
Nevertheless, it is not in itself the existence of this
inward man which poses the real problemQ

What is unusual in the

passage from Romans is the implication that the inward man has some
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kind of will to good action separate from the rest of his fleshly and
corrupted nature.

In attempting to answer this, commentators have

pointed out that verse 25 makes sure that we do not draw this conclusion:
I thank God through Jesus Christ our Lord. So
then with the mind I myself serve the law of
God; but with the flesh the law of sinQ
(Rom<, 7.25)
"I myself” is clearly the subject of both parts of this concluding
sentence and the essential man is envisaged as moving one way or
another and not as divided into parts, one of which goes one way, and
one, another wayc

The solution, therefore, to any "dualistic-

sounding terminology" 2 6 is, as Murray puts it:
... the law of the mind is not the law that
proceeds from and is propounded by the mind.
It is rather the law of God as the law that
regulates the mind and which the mind
serves ...
So too,
.oo if the thought is focussed on our physical
members ... we are not to suppose that "the law
of sin" springs from or has its seat in the
physical.
It would merely indicate ... that
the apostle brings to the forefront the concrete
and overt ways in which the law of sin expresses
itself and that our physical members cannot be ^
divorced from the operation of the law of sin.
This may well be theoretically sound and true to whatever theological
’system* might be said to form the groundwork of Paul’s letters.
However, as an explanation of the sense of division within man which
Paul so frequently seems to imply it smacks a little of the special
pleading Pauline commentators engage m

when they wish to clear the

apostle of any taint of dualism between mind and matter . 2 6
Murray himself writes at one stage of:

Even
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... the extent to which sinfulness as associated
with the body loomed on the horizon of the
apostle, (emphasis added) 2 9
All this does not, of course, alter the importance of that
other contrast which pervades Paul's epistles, the contrast between the
life of the flesh and the life of the Spirit.

What it does, however,

is to add a further complicating factor to a notion which was a prey to
misinterpretation because of the very nature of the terms themselves 'flesh* and 'Spirit' - their associations, and their occasionally
ambiguous application in particular circumstances0

In effect, these

internal contradictions, apparent or otherwise, made it very difficult
for the general believer to perceive what was probably a radical differ
ence between Paul's thinking about man's nature and that of Plato, or
even Philo, Paul's contemporary whose Judaism had imbibed large draughts
of anti-materialismo 30

The possibility of the sanctification of the

body and its eventual resurrection, albeit as a 'spiritual' body, were
not always prominent enough to counter heartfelt expressions such as:
0 wretched man that I am! who shall deliver me
from the body of this death?
(Rom.7.24)
It is partly for these reasons and partly because of the
enormous influence of Platonism and Neoplatonism that post-Reformation
religious poets appear to have had some difficulty incorporating Pauline
thinking into their poems in a way which could be considered fair to the
apostle»

No doubt the scarcity in Paul's letters of imagery describing

the body, the spirit, the soul or the flesh may account for this, just
as it may be further evidence that Paul really did believe in the
integrity of the human response and not in the notion of man as made up
of a series of separate parts.

Certainly the idea of warring elements

within man lends itself more readily to imaginative depiction by means
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of the type of metaphor associated with Plato - prison, tomb, bird and
so on;

and just as certainly a philosophy which allowed for the

existence of inherent goodness in man would be much more palatable than
one such as Paul's where corrupted fleshly man is redeemed only from
the outside by Christ, the man himself having no effectual part in the
process of redemption0

However, these facts alone might not have been

sufficient to misdirect those poets who wished to interpret Paul
accurately had it not been for the internal contradictions present in
the letters themselves»
Francis Quarles was a poet who attempted in some of his
Emblem poems to write directly on themes from Paul's epistles.

The

emblem device was made up of three parts - the motto (in Quarles' case,
often a verse from the Bible), the engraving of a pictorial scene, and
a verse or 'expl'Loat'Lo' which examined the idea of the motto and the
illustration and applied these to the experience of ordinary living»

31

As the emblem device was primarily a didactic one, we might expect
Quarles to attempt to keep as close to Paul's meaning as possible»

It

is interesting that, of the seven Pauline verses that Quarles 'expli
cates', two are from the controversial chapter seven of the Epistle to
the Romans and the other one to be examined here is from the letter to
the Philippians. 32
... I am in a strait betwixt two, having a desire
to depart, and to be with Christ;
...
(Phil»1.23)
It is significant that Quarles has isolated the above only
as his extract, whereas the actual verse concludes with the comparative
clause "which is far better", acknowledging the superior status of the
heavenly existence yet also including an implicit reference to the
fleshly world.

The letter is one of the few Pauline epistles whose
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only message is one of comfort and praise for the Philippian church
itself.

The verses surrounding the Quarles

extract are indicative of

the letter’s generally optimistic viewpoint:
According to my earnest expectation and my hope,
that in nothing I shall be ashamed, but that with
all boldness, as always, so now also Christ shall
be magnified in my body, whether it be by life,
or by deatho
For to me to live is Christ, and to die is gain 0
But if I live in the flesh, this is the fruit of
my labour: yet what I shall choose I wot not.
For I am in a strait betwixt two, having a desire
to depart, and to be with Christ; which is far
better:
Nevertheless to abide in the flesh is more needful
for youo
(Phil.1.20-24)
Paul’s general import here is the acceptance of both future heavenly
existence and present earthly existence, when, as it is here, the
earthly existence is one of the redeemed believer;

thus we have the

assertion "to abide in the flesh is more needful for you."
Quarles, in selecting one part of this, is doing something
which, although common, is quite fatal for an accurate representation
of Paul’s meaning.

Quarles in fact makes something of this passage

which was very different from the apostle’s original intention for, in
attempting to highlight the ’better choice*, Quarles disparages the
inferior in a way not envisaged by Paul in this particular instance:
I cannot do an act which earth disdains not;
I cannot think a thought which earth corrupts not;
I cannot speak a word which earth profanes not;
I cannot make a vow earth interrupts not:
If I but offer up an early groan,
Or spread my wings to Heav’n ’s long
long’d for throne
She darkens my complaints, and drags my off’ring down.
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So when my soul directs her better eye
To Heav’n ’s bright palace, where my treasure lies,
I spread my willing wings, but cannot fly;
Earth hales me down, I cannot, cannot rise:
When I but strive to mount the least degree,
Earth gives a jerk, and foils me on my knee;
Lord, how my soul is rack’d betwixt the world and thee!
(Stanza 4, 11.22-28; St.6 , 11.36-42)33
Not only does Quarles allow the soul an un-Pauline importance generally,
but he also gives it an inherent ability to act for its own salvation,
"a better eye" and "willing wings " 0

In doing so, he opposes it to an

earth and, implicitly, an earthly existence which forever negates the
soul’s good impulses, a view not endorsed by the letter to the
Philippians which sees the earthly existence of the believer as bene
ficial and in harmony with God’s purpose»
In Quarles* poem on Romans 7.24 ("0 wretched man that I am!
who shall deliver me from the body of this death?") we see a similar
tendency at work, although, as has been noted, this extract is a little
more problematic, even in context0

The emblem illustration itself

shows the body of death as a huge skeleton imprisoning the childlike
and diminutive soul.

(See Appendix, Figure 1.)

The poem is

addressed to this soul whom the speaker berates for her excessive
concern for "this base scullion" (lc38), the earthly body 0

Not only is

the body perceived as the source of sin, but it is an ungrateful source
at that:
Behold thy darling, whom thy fondness feeds
With far-fetch’d delicates, the dear-bought gains
Of ill-spent time, the price of half my pains:
Behold thy darling, who, when clad by thee,
Derides thy nakedness; and when most free,
Proclaims her lover slave; and being fed
Most full, then strikes the indulgent feeder deado
(11.12-18)34
What Quarles may well have picked up from this chapter from Romans was
the hint of a good inward man struggling against an evil outward man,
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an opposition which seems to be summed up in the verse he chooses for
explication.

But even here he proceeds to deliver a most un-Pauline

version of a conflict between a cunning, selfish and evil body and a
naive and implicitly innocent soul.

Moreover, it is a ’separate1 soul

whose distinct Platonic origins are complemented by the notion of
Christian redemption:
Remember, 0 remember thou art born
Of royal blood, remember thou art sworn
A maid of honour in the court of Heav’n
Remember what a costly price was giv’n
To ransom thee from slav’ry thou wert in:
And wilt thou now, my soul, turn slave again?
(11.25-30)35
The other Romans passage Quarles chooses for interpretation
is that similarly problematic one:
... I see another law in my members warring
against the law of my mind, and bring me into
captivity to the law of sin ...
(Rom.7.23)
This passage, too, reflects what could easily be mistaken for a
distinct dualism between mind and body.

The spiritual confusion and

disarray of the speaker in the Pauline passage is captured by Quarles
in his picture of an uneasy, distracted figure:
I know not where to fix, sometimes I go
This way, then that, and then the quite contrary,
(11.3-4) 36
However, Quarles moves from this view of the whole person in
disarray to point to the soul as that centre of man most affected by
the chaos:
... my pregnant soul in th*infant bud
Of her best thoughts show'rs down a coal-black flood
Of unadvised ills, and cancels all her good
(11.19-21)
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Although the soul is the agent of evil here, she is just as much its
unwilling dupe.

The soul would be good if she could;

thoughts" were allowed to bloom.

if her "best

Nevertheless, Quarles in this poem

comes close to Paul’s teaching on the whole person’s responsibility for
sin:
I know the nature of my wav’ring mind;
I know the frailty of my fleshly will:
My passion’s eagle-ey’d; my judgement blind;
I know what’s good, and yet make choice of illQ
(11.36-39)38
Even here, however, the sense that the passion has an unfair advantage
in cunning over the judgement cannot be overlooked,,

Plainly Quarles

is working from a basically Platonic position where the soul is divided
into functions dealing with judgement and appetite and these are linked
here respectively to "best thoughts" (1.20) and "lustful Cupid’s much
inferior flame" (1025) 0 39
Quarles comes closer still to Paul in a poem based, iron
ically, on Deuteronomy 32.29:
that men were wise, that they understood this,
that they would consider their latter end!

0

Rosalie Osmond has noted that the dialogue which forms the basis of
this poem is one of the few which keep closely to the Pauline teaching
on the ’flesh’ and the ’Spirit* o1*0

It is clear that the two speakers

merely represent different ways of experiencing life;

through its

telescope, the Spirit brings heaven down to the gaze of man whilst the
Flesh characteristically concentrates its attention upon the most
beautiful aspects of the created world seen through its own triangular
prism.

At all times, however, the Spirit is the instructor reminding

the Flesh, "my reconciled friend", that it can put down its prism now
and take up the telescope to concentrate its gaze upon heaven:
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Break that fond glass, and let’s be wise together.
(1.52)'*1
Several post-Reformation poets demonstrate instances of
misinterpretation of Paul’s teaching even in the relatively few
instances where it is fairly clear that that teaching is the basis of
the reference.

The most prevalent confusion is between the ’Spirit of

God and that Spirit* which had always been an aspect of man’s response.
Only very occasionally do we find a reference like that from Henry
Vaughan’s "Love-Sick" which seems to capture the essence of Paul’s
teaching on the overwhelming influence of the Spirit on the redeemed
believer:
0 that thy Spirit would so strongly move me,
That thou wert pleased to shed thy grace so far
As to make man all pure love, flesh a star!
(llo 2-4) 1*2
Even here, however, the combination of Platonism with Paul is evident
in the speaker’s prayer to make "flesh a star",1*^ an astonishing concept
for Plato but for the Christian a reminder of the destiny of his
redeemed fleshly nature and his resurrected spiritual body.

Vaughan

achieves a similarly happy conjunction, this time of Old and New
Testament references, in "The Check" where the narrator speaks of a God:
Whose power doth so excel
As to make clay
A spirit, and true glory dwell
In dust, and stones.

..
(11.33-36)^

On most occasions, however, there is considerable confusion
about this Spirit and its relationship to the spirit in man.

In his

poem "God’s Providence The Honest Man’s Fortune” , Francis Beaumont
discourses on the happy fate of a man whose "soul" is upright for:
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0 Man, thou image of thy Maker’s good
What canst thou fear when breath’d into thy blood
His Spirit is that built thee?
(11.13-15)1+5
The reference is ambiguous here as the whole poem in a most un-Pauline
manner ignores the concept of salvation through Christ and could almost
be a creation hymn were it not for the obvious references to the
conflicts of the life after the Fall.

It is clear, too, that the

common Elizabethan idea of man’s ’spirits’ being intimately associated
with the blood 1*6 has played some part in Beaumont's description of the
action of the Spirit.
An even more common problem is in evidence in these lines
from Michael Drayton’s "Prayer" which not only confuse the Spirit and
the spiritual part of man, but also fail to distinguish between the
spirit and the soul:
... in our faith the operations be,
Of that divineness which through that we see;
Which never errs, but accidentally,
By our frail flesh’s imbecility;
By each temptation over-apt to slide,
Except our spirit becomes our body’s guide
For as these towers our bodies do inclose,
So our soul's prisons verily are those
•••

(llo 7-14)1*7

The Pauline influence is evident in both the reference to "frail flesh"
and the responsibility given to the "spirit" to control the body;

yet

it becomes apparent that this spirit is to be identified with a soul
which exists separately from the body and is imprisoned by it in a
Platonic manner.
The rather common confusion between spirit and soul is again
present in the opening lines of Vaughan's "Repentance":
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Lord, since thou didst in this vile dlay
That sacred ray
Thy spirit plant, quickening the whole
With that one grain*s infused wealth,
My forward flesh creeped on, and subtly stole
Both growth, and power; ...

(1 1 .1-6 ) 1*8
The references to "vile clay" and to the "flesh" alert us to Paul's
influence;

yet here again the spirit is given the function of the soul

in "quickening" man*s body and the flesh is seen as its opposite in
action and design«,
Indeed, the widespread use of the very term "flesh" is
itself a reminder of Paul's influence on our ideas about human nature,
even if these are largely based on a misunderstanding of his essential
meaning.

It is just possible to see something of this meaning in

Vaughan's "The Dawning":
And though (while here) of force I must
Have commerce sometimes with poor dust,
And in my flesh, though vile, and low,
As this doth in her channel, flow,
Yet let my course, my aim, my love,
And chief acquaintance be above
(11.39-44)1*9
Certainly there is a sense here of a 'separation of powers', with a
self who is constrained to live 'in the flesh* while it would rather be
"above".

However, the lines do at least contain the possibility of

the whole person living 'in the flesh' as an inferior mode of being,
linking them with Paul's doctrine of unredeemed fleshly life but still
falling short of the absolute repugnance felt by the apostle for this
kind of existence.
It is more common for 'flesh* to be used as a synonym for
body and also for the word to continue to include in its ambit a wider
reference to earthly life:
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Learn from hence, reader, what small trust
We owe this world; where virtue must,
Frail as our flesh, crumble to dust«
("Epitaph on Maria Wentworth", 11 °19-21)^0
Here Thomas Carew relies upon the identification of flesh and body in
his portrayal of the transience and weakness of an earthly-based virtue
which must "crumble to dust" ,

This view of earth-bound existence is

in keeping with Paul’s generally Spirit-centred perception of life;

it

is, of course, far removed from the more harmonious and optimistic
picture envisaged at the opening of his letter to the Philippians (a
picture which, incidentally, is mirrored most accurately in Herbert’s
own "Coloss. 3.33" . 5 1
The body itself is generally treated badly by all and
sundryo

One poet, however, who obviously had in mind Paul’s words on

the redeemed body as a temple for the Holy Spirit was John Donne 0
Somewhat surprisingly perhaps for one whose writings show some diffi
culty confining the body to such a simple role^, Donne makes reference
to the body as temple in "Holy Sonnet (1)":
I am thy sonne, made with thy selfe to shine,
Thy servant, whose paines thou has still repaid,
Thy sheepe, thine Image, and till I betray’d
My selfe, a temple of thy Spirit divine;
("As due by many titles ..."

ll 05-8) 53

Admittedly the reference is a little vague and it does point to the
speaker’s "selfe" rather than specifically to his body;

yet in "A

Litanie" the body is clearly meant:
0 Holy Ghost, whose temple I
Am, but of mudde walls, and condensed dust.
(11,19-20)5**

The description of the speaker as a temple of "nrudde walls

and

"condensed dust" identifies the body as the point of reference by
linking it to the Genesis account of its creation.

It is significant
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that even here Donne cannot bring himself to view the body positively
but must remind the reader of its lowly origins rather than its sancti
fication as a temple for the Holy Spirit, or its future destiny as a
resurrected spiritual body 0

This may not be unduly surprising in a

poet who spoke of the doctrine of the resurrection of the body as:
... one of the hardest bones in the body, one
of the darkest corners in the mysteries of
our Religion. 5 5
whilst at the same time avowing its certainty:
As an indulgent Father, or as a tender mother,
when they go to see the King in any Solemnity,
or any other thing of observation, and curiosity
delights to carry their child, which is flesh of
their flesh, and bone of their bone, with them,
and though the child cannot comprehend it as
well as they, they are glad that the child sees
it, as that they see it themselves; such a
gladnesse shall my soul have, that this flesh,
(which she will no longer call her prison, nor
her tempter, but her friend, her companion, her
wife) that this flesh, that is, I, in the
re-union, and redintegration of both parts,
shall see God. 56
There can be few passages which demonstrate so clearly the distance
which has been travelled from Paul and at the same time the desire to
apply what is seen as a fundamental teaching of the Christian faith.
The term "flesh” is used throughout the passage as a synonym for body,
this usage being a clear link to Paul, as well as, in all its negative
implications, an indication of Donne*s desire to alert us to the
extraordinary nature of its transformation from "prison" to "friend"»
Consequently the tone is optimistic and the emphasis is upon the
"re-union" of the soul and the flesh in heaven where both "shall see
God"»

However, in this vision of heaven, the two continue to be

perceived as separate entities that have now become "companions", and
not as a soul embodied in a spiritual body, rather than an earthly
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body.

Even the analogy of the parents (soul) and the child (flesh)

witnessing a grand occasion with respectively greater or lesser
comprehension of its significance indicates a separateness of response
which is not evident in Paulfs vision of the believer in heaven:
As we have borne the image of the earthy,
we shall also bear the image of the heavenly.
(1 Cor,15.49)
It is our form which has to change for without it we cannot be ourselves
at all, an idea which Donne tries to incorporate into his argument with
the assertion that the flesh is the "I" who ’’shall see God” .

The

assertion is not entirely successful, however, and simply cannot
counter the weight of the whole passage which has alluded to earthly
existence as sheer antipathy between an implicitly innocent soul and a
body which was its "prison" and its "tempter".

While the body’s

resurrection may reverse its role to that of "friend" it still does not
really change the essentially separate nature of the body’s action, and
for all the internal contradictions in Paul’s writing, it is not really
open to doubt that he saw the whole man as acting ”in the flesh" or "in
the spirit" in this life nor that, in the next, man’s ultimate and
destined redemption would show itself in his integrated joyful response
to God:
Behold, I shew you a mystery; We shall not all
sleep, but we shall all be changed,
In a moment, in the twinkling of an eye, at the
last trump: for the trumpet shall sound, and
the dead shall be raised incorruptible, and we
shall be changed.
(1 Cor.15.51-52)

CHAPTER

3

PROTESTANTS* OLD AND NEW:
Augustine and the Reformation
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By the time history arrived at Augustine, Bishop of Hippo,
the foundations of body and soul theory had already been laid.
Plato had contributed the essential ingredients for all future debate,
the one having proposed what was to become the dominating theory of
division or dualism, the other countering this with a view of a
unified man whose head was to pop up periodically in the more opti
mistic moments of human intellectual endeavour.

Ironically, perhaps,

Paul brought with him as part of his Hebraic heritage, a similarly
optimistic notion of an integrated man.

However, despite support

and, indeed, enhancement through the apostle’s own emphasis on
Christ’s incarnation and the resurrection of the body after death,
that vision of a unified man was to fall victim more than anything
else to the circumstances of Paul’s evangelical ministry.

The lack

of a fully worked out theological system, the reliance upon the
frequently hurried, if ’inspired*, written transmission of his
thoughts, the variety of audience and occasion, the ’dramatic’
nature of his own conversion experience, and what we can perceive to
be the intensity of his personality - all of these combined to present
in several key Pauline passages what appears to be a picture of man
ruled by his divided nature.
Already, in the third century A.D. Plotinus had attempted a
reconciliation of sorts between Plato and Aristotle.

However,

Plotinus was himself disposed to accept the basic sense of Platonic
division, whilst reformulating this systematically into an hierarch
ical continuum of existence - borrowing from Aristotle only his
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scientific method and his elaboration of the soul’s faculties in
action.

It remained for Augustine to include his version of Paul,

Plato and Plotinus in his own Christian synthesis of body and soul
thinking.

This he consciously attempted to achieve in the City of

God and less deliberately but no less pervasively in his remarkable
Confessions.
Augustine himself was profoundly influenced in the early
stages of his life by the doctrine of the Manichees . 1

Their belief

centred on the extreme duality of the soul and the body.

The world,

perpetually divided as it was in the conflict between good and evil
forces, was a battleground upon which the Kingdom of Light and the
Kingdom of Darkness carried out their everlasting struggle for
dominion.
Light . 2

Man’s soul was, in fact, a particle of the Kingdom of
It was this ’goodness’ that was his essential self and that

was being continually dragged away from its origin and source by the
evil forces of material existence.

Indeed, according to Augustine,

a central belief of the Manichaeans pre-supposed that the creation of
the very flesh of man can be ’’ascribed to an evil power, opposed to
God, and co-etemal with him ” . 3
The religion of the Manichees was ascetic in the extreme
and called for the denunciation of all that hindered man’s essence
from merging again with the original state of perfection.

Man’s

passions, his sexuality, his corrupt body and the natural world were
all to be thrown off so that his ’good self’ could be set free.
man’s soul was, in essence, untroubled, pure and incorrupt;

For

it was

his baser nature which was the preserve of evil and which must be
subjugated at all costs.

Augustine himself never advanced beyond

the stage of an aspirant, although he was a believer for nearly ten
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years.

However, a truly adept Manichaean could confidently proclaim

his victory over the body’s evil effects:
... the vain garment of this flesh I put off,
safe and pure;
I caused the clean feet of my soul to trample
confidently upon it.
(from the Manichaean Psalmbook) 4
The Manichaean doctrine attracted Augustine for two main
reasons:

firstly, it appeared to explain the existence of evil;

and

secondly, it released the believer from any real sense of responsi
bility for his own sins - man became merely the rather passive victim
of a larger battle between good and evil.

It was, indeed, this

second factor which proved so attractive to the young Augustine,
plagued as he was with a sense of his sinful nature:
I ... thought that it is not we who sin but
some other nature that sins within us. It
flattered my pride to think that I incurred
no guilt and, when I did wrong, not to
confess it so that you might bving healing
to a soul that had sinned against you.
I
preferred to excuse myself and blame this
unknown thing which was in me but was not
part of me.
Augustine gradually moved away from the influence of the Manichees
and, interestingly enough, the philosophy which now caught his
attention was that of the Platonists.

Their ideas began to make an

impact on him after he had entered a more learned and urbane setting
and had become Professor of Rhetoric at Milan.®
The Platonists, as they called themselves, considered that
they were the direct heirs of Plato;

yet, initially Augustine was

impressed by how much of the thinking of the major Platonists,
Plotinus and Porphyry, could be incorporated into a Christian view
of the world:

79

By reading these books of the Platonists I had
been prompted to look for truth as something
incorporeal, and I caught sight of your invisible

nature, as it is known through your creatures
[Rom.1.20]. Though I was thwarted of my wish to
know more, I was conscious of what it was that my
mind was too clouded to see.
I was certain both
that you are and that you are infinite, though
without extent in terms of space either limited
or unlimited.
I was sure that it is you who
truly are, since you are always the same, varying
in neither part nor motion.
I knew too that all
other things derive their being from you, and the
one indisputable proof of this is the fact that
they exist at all . 7
As well as clarifying Augustine's thoughts on the nature of God as
the eternal, immutable Spirit from whom all created things derive
their existence, the Platonists also served to redirect his attention
to his own interior being;

he began to see himself as a responsible

agent, active in the pursuit of knowledge of himself, God, and the
world about him:
These books served to remind me to return to my
own self.
Under your guidance I entered into
the depths of my soul, and this I was able to do
because your aid befriended me [Ps.30.10],
I
entered, and with the eye of my soul, such as it
was, I saw the Light that never changes casting
its rays over the same eye of my soul, over my
mind ...
... And when I asked myself what wickedness was,
I saw that it was not a substance but perversion
of the will when it turns aside from you, 0 God ...
... I no longer wished for a better world,
because I was thinking of the whole of creation,
and in the light of this clearer discernment I
had come to see that though the higher things are
better than the lower, the sum of all creation is
better than the higher things alone. 8
We must remember that this is the mature Augustine writing here of a
state of mind of his young-manhood.

He deliberately gives a sense

of his excitement at the discovery that Platonism could be reconciled
with his growing Christian self.

Platonism led him to consider the

state of his own soul and in doing so gave him a truer understanding
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of evil and of ma n ’s own responsibility for it.

No longer was he

the passive victim of an ongoing external battle between cosmic
forces;

sin

was

perceived now as personal wickedness, a deliberate

indulgence of the will in turning away from God.

At the same time

the entirety of creation, from the highest spiritual being to the
lowest material substance was accepted as God’s gift, and in itself
good.
However, as well as indicating the extent to which
Platonism could be ’Christianized* by Augustine, the above passage
also hints at the strong Platonic cast of Augustine's ’Christian*
view of the world.

This will be taken up in more detail later, but

even here we can see that the focus of attention is upon the soul,
indeed an "eye of the soul” which responds directly to the "Light
that never changes";

significantly, too, this soul's essence is

immediately identified with the mind;

and lastly, the almost

instinctive hierarchical ordering of all aspects of existence is
unquestioned.
Augustine was always to recognize his debt to the
Platonists9 and, as we shall see, his thought on the nature of man
was strongly coloured by a basic Platonic sense of division.
However, his initial enchantment was soon to come aground upon the
Platonists’ general condemnation of the body itself and as a natural
extension of this, a disbelief in the incarnation of Christ . 1 0

In

Book Ten of City of God, Augustine takes umbrage at what he appears
to consider the Platonists* rather petty denial of the very possi
bility of the incarnation of a divine figure.

So too, he condemns

their dogged persistence in refusing to believe that a body, even a
resurrected one, could ever be immortal and incorruptible.
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According to Augustine, this almost obsessive denunciation of the
body hindered Platonists from accepting the fundamental Christian
beliefs, beliefs which encompassed an answer to the Platonic dilemma
over the ’relationship* between the whole man and his apparently
aloof and distant creator:
The grace of God could not be commended in a
way more likely to evoke a grateful response,
than the way by which the only Son of God,
while remaining unchangeably his own proper
being, clothed himself in humanity and gave
to men the spirit of his love by the mediation
of a man, so that by this love men might come
to him who formerly was so far away from them,
far from mortals in his immortality, from the
changeable in his changelessness, from the
wicked in his righteousness, from the wretched
in his blessedness . 1 1
Indeed, for Augustine, the major deficiencies in the Plotinian system
in particular were to be found not so much in its emphasis on the
soul’s importance, but in its condemnation of the body and its effects.
The Platonists were not quite as bad as the Manichaeans, for:
... they do not go so far as to execrate earthly
bodies as the natural substance of evil; since
all the elements which compose the structure of
this visible and tangible world, and their
qualities, are attributed by the Platonists to
God the artificer.
All the same, however:
... they hold that souls are so influenced by
’earthly limbs and dying members’ that they
derive from them their morbid desires and fears,
joy and sadness. And those four ’disturbances’
or ’passions* cover the whole range of moral
failure in human behaviour . 1 2
It was particularly important to the Christian Augustine
that the body not be seen as essentially corrupt.

It had been

created by a good God and was therefore good in itself;

and Christ

himself had taken on man’s flesh, showing us that ”it is sin which is
evil, not the substance or nature of flesh” . 1 3

Unfortunately
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Augustine, like all the theologians since, had also to reconcile the
epistles of Paul, with their apparent condemnation of the body, to
his own theology of beneficent creation and incarnation.

Augustine

achieved this partly by examining the roles of soul and body in
Adam’s sin and saw in the effects of this sin the origin of the
Pauline conflict "which attends us from our birth" . 1 4
As Augustine explains it:
The soul, in fact, rejoiced in its own freedom to
act perversely and disdained to be Godfs servant;
and so it was deprived of the obedient service
which its body had at first rendered. At its own
pleasure the soul deserted its superior and master;
and so it no longer retained its inferior and
servant obedient to its will.
It did not keep
its own flesh subject to it in all respects, as it
could have kept it for ever if it had itself
continued in subjection to God . 1 5
The body then, while inferior to the soul, had in fact been created
good.

If man had not sinned the body would not have been subject to

death which was m an’s specific punishment for sin.

However, after

original sin the soul virtually lost control of the body which was
no longer subject to the faculties of ’proper* judgement and ’right’
will.

Moreover, these faculties themselves now became perverted

from their original function of ensuring harmony between soul and
body.

This to Augustine was a fitting punishment:
For it was by the evil use of his free will that
mar» destroyed both it and himself.1^
It remains to be seen just what Augustine believed to be

the nature of the interaction between the two elements of m an’s
nature.

For it is clear that Augustine’s reasoning, particularly

in relation to Genesis, led him to the position that God’s action in
creating ’man* applied specifically to the whole man of soul and
body.

In forming and animating Adam’s body, God was creating m a n :
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... for the
better part
man; it is
conjunction
to the name

soul is not the whole man; it is the
of man, and the body is not the whole
the lower part of him.
It is the
of those two parts that is entitled
of "man" . 1 7

Despite the fact of its lowliness the body is not, therefore,
inherently despicable.

Indeed, the soul and the body exist in a

relationship of life and even after original sin the soul remains
the ordering and conserving force.

It animates the body and its

presence is even essential after the death and resurrection of the
body for the body’s final blessed existence.

On this earth, the

soul serves, in Gilson’s words, as an "intermediary between the body
it animates and the Ideas of God which animate the soul" . 1 8

It is

therefore by virtue of its readier accessibility to God, the
superior partner and, in theory, the master.
The soul ought, of course, to be motivated by a desire to
contemplate God.

It can, however, be led to this contemplation by

an examination of the created universe, a function which can be
performed only by the body.

This possibility was to be found in

Plato but it also received the blessing of Paul:
For the invisible things of him from the creation
of the world are clearly seen, being understood
by the things that are made, even his eternal
power and Godhead.
(Romans, 1.20)
As a rational, spiritual substance the soul could then
interpret the information about the created world in such a way that
would of necessity lead it back to God.
two-way exchange.

However, the process was a

The very presence of the life-giving soul’s acti

vity in living bodies gave to the world a glimpse of the harmony and
beauty of the eternal God.

The soul was to Augustine the ever

present agent of God’s love and His creative desire influencing the
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body as a whole and each part of the body in the manner most appro
priate to its function . 1 9
In theory, Augustine*s view of the relationship between
body and soul seems to be a clear and neat synthesis of Platonic and
Christian thought.

The body needs the soul as its animating force;

as God*s creations both were originally good;
the body became corruptible and ’rebellious*.

the soul sinned and
At best the soul and

the body can still work in harmony, although the body is always the
inferior partner;

at worst:

... we are weighed down by the corruptible body;
and yet we know that the cause of our being
weighed down is not the true nature and substance
of our body but its corruption; and therefore we
do not wish to be stripped of it, but to be
clothed with the immortality of the body . 20
However, the redeemed body’s destiny of immortality does not really
give any practical encouragement to those wishing to know what to do
while still ’burdened with* the corruptible body.

The young

Augustine was himself one of these, and the Confessions demonstrate
that even the mature Augustine was inclined to think of the ’corrup
tion* of the body as more than the physical death which was the just
punishment for sin:
I must now carry my thoughts back to the abominable
things I did in those days, the sins of the flesh
which defiled my soul ...
... for the soul that is blinded by wicked passions
is far from you and cannot see your face ...
... I did not realize that the very root of my
misery was that I had sunk to such depths and was
so blind that I could not discern the light of
virtue and of beauty that is loved for its own sake,
for true beauty is seen by the inner eye of the
soul, not by the eye of the flesh ...
... More and more, 0 Lord, you will increase your
gifts in me, so that my soul may follow me to you,
freed from the concupiscence which binds it, and
rebel, no more against itself . 2 1
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These extracts are taken from throughout the

Confessions and they

adequately reflect Augustine*s way of describing the sense of sin in
general, and not only that physical lust which plagued him so
notoriously in his youth and early manhood . 2 2

Augustine did not see

the soul as blameless for it held the decision-making faculties of
the now perverted reason and will;

yet the soul does not appear to

be culpable in the same way as the body is.

The soul does not tempt;

it falls victim to temptation and that temptation more often than not
is directly associated with the body.
On the other hand, Augustine often seems prepared to centre
the blame more specifically in the will.

In trying to come to terms

with Galatians 5.17 he is very close to the essential Pauline message:
... the new will which had come to life in me and
made me wish to serve you freely and enjoy you, my
God, who are our only certain joy, was not yet
strong enough to overcome the old, hardened as it
was by the passage of time.
So these two wills
within me, one old, one new, one the servant of
the flesh, the other of the spirit, were in
conflict and between them they tore my soul apart.
From my own experience I now understood what I had
read - that the impulses of nature and the impulses
of the spirit are at war with one another [Gal.5.17].
In this warfare I was on both sides, but I took the
part of that which I disapproved.
For my true self
was no longer on the side of which I disapproved,
since to a great extent I was now its reluctant
victim rather than its willing tool . 23
Here it is the soul which is seen as divided and frustrated at not
being able to control its own faculties.

In true Pauline fashion

the ’spirit* and the *flesh* are "at war" and it is the essential
self which moves this way or that as the will determines.

Yet this

"true self" is now a "reluctant victim", indicating the extent to
which it is apart from the actual field of battle, a notion of the
self not so much due to Augustine’s Manichaean inheritance as to a
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thorough understanding of the implications of Paul*s Galatian epistle.
This ’’true self” is not the will, although it moves according to the
willfs designs;
it;

nor is it the soul, although it is closely linked to

and it is certainly not the body.
Interestingly enough, where the "true self" might well be

situated is in the heart:
My inner self was a house divided against itself.
In the heat of the fierce conflict which I had
stirred up against my soul in our common abode,
my heart ...
... it was in my inmost heart, where I had grown
angry with myself, where I had been stung with
remorse, where I had slain my old self and offered
it in sacrifice, where I had first purposed to
renew my life and had placed my hope in you, it
was there that you had begun to make me love you
and had made me glad at heart [Ps.4.6].2i+
The heart is viewed in these passages as the site of the really
important action.

The battle between that larger entity, the soul,

and the essential self is enacted here;

and here it is that repen

tance, resolution, and hope find their natural "abode".

This

particular perspective is perhaps appropriate for a thinker whose
Confessions:
...are, quite succinctly, the story of
Augustine*s *heart*, or of his *feelings* - his
affeotus . 2 5
The Confessions, themselves, are pervaded by the sense that Augustine
saw his emotional growth as of intrinsic importance to his develop
ment as a man and as a Christian.

It is true, on the other hand,

that throughout most of the Confessions his emotional conflicts are
described in the terminology of those already *traditional* sparring
partners, the soul and the body.

Just occasionally, however, the

heart appears momentarily as a protagonist in its own right, and as
another contender for the title of man*s essential self.

Already,
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perhaps, the soul’s strong association with reason and judgement has
made its role in m an’s physical or emotional response a little
uncertain.

It may well be, that for the Augustine of the Confessions,

the heart offered possibilities that the soul did not.
Nevertheless for the Augustine of the City of God3 the once
enthusiastic Platonist and the great Doctor of the early Western Church,
whose view of man continued to place such a high value on reason and
intellect, it was the soul which was to remain the centre of man and,
as is so often implied, that part of man most naturally ’deserving’ of
salvation.
In his Treatise on Predestination, Calvin wrote:
As for Augustine, he agrees so well with us in
everything and everywhere, that if I had to write
a confession upon this matter it would be enough
for me to compose it from evidence drawn from his
books . 2 6
So, too, Martin Luther often called upon "Blessed Augustine" to verify
certain points of doctrine or to settle controversial issues. 2 7
Among the many effects of Augustine’s thinking upon the two reformers,
the development of a way of looking at man himself is one of the most
striking.

It would be foolish to suggest that Luther and Calvin

merely adopted Augustine’s portrayal of man’s nature in its entirety.
Both were accomplished scholars and Calvin in particular had had an
education which exposed him to a wide range of humanistic studies
’ancient and modern ’ . 2 8

Their view of man would have been informed

by many sources, but there can be no doubt of the importance of the
fact that Augustine’s own synthesis of classical and Christian
theories about m an’s nature had the validity of coming from the
greatest Doctor of the Western Church . 2 9
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Of further significance was Augustine’s own dedication to
Paul's letters as the centrepiece of early Christian thought, a dedi
cation which was equalled and, perhaps, surpassed by Luther and
Calvin.

The two reformers embraced wholeheartedly the Pauline

message of redemption and the possibility it entailed for the regen
eration of man's very nature.
Somewhat surprisingly, perhaps, in the light of the major
emphases of his theology, Calvin was quite content to dwell at some
length upon man's nature as it had been originally created - an
innocent and harmonious combination of parts.

In his Institutes of

the Christian Religion3 more so than in the Commentaries on Paul, he
was free to speculate in a relatively disinterested manner on the
received opinion of the ancient philosophers for the simple reason
that, in Calvin's eyes, their portrayal of man in his perfection
applied only to a pre-lapsarian Adam.

They, of course, did not know

this, and Calvin appears to consider their ignorance a cause for
sympathy rather than criticism.

He pities:

... the great obscurity faced by the philoso
phers, for they were seeking in vain for a
building, and in scattered fragments for a
well-knit structure. 30
This slightly patronizing attempt to explain Plato’s despair at the
difference between man as he could be and man as Plato so frequently
observed him to be does not, however, alter the fact that Calvin’s
own attitude towards man’s essential make-up, even after the fall, is
governed by the Platonic-Aristotelian synthesis that had come down to
him most notably through the works of Augustine himself.
Calvin writes of "our originally upright nature " 3 1

as

composed of two separate parts, a body and a soul, with the soul
being:
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... an immortal, yet created essence, ... [the]
nobler part . 32
In principle he accepts the notion of the soul’s faculties and their
links to the specific functions of the body:
I admit in the first place that there are five
senses, which Plato preferred to call organs,
by which all objects are present to common sense,
as a sort of receptacle.
There follows fantasy,
which distinguishes those things which have been
apprehended by common sense; then reason, which
embraces universal judgment; finally understanding,
which in intent and quiet study contemplates what
reason discursively ponders.
Similarly to under
standing, reason, and fantasy (the three cognitive
faculties of the soul) correspond three appetitive
faculties: will, whose functions consist in
striving after what understanding and reason
present; the capacity for anger, which seizes upon
what is offered to it by reason and fantasy; the
capacity to desire inordinately, which apprehends
what is set before it by fantasy and sense . 33
Occasionally Calvin made a further differentiation by defining the
highest faculty of the soul, the understanding, as ’spirit 1 and the
lower faculties of will and affections as *soul*.3l+

Clearly, he

wished to make a distinction between the faculty of the soul

which

could perceive ’spiritual* things and those faculties primarily
concerned with the more tangible activities of the body:
With our intelligence we conceive the invisible
God and the angels, something the body can by
no means do ... Therefore the spirit must be
the seat of this intelligence. 35
Nevertheless, Calvin is quite ready to concede that the original Adam
consisted of all these faculties working in harmony and, through man’s
highest faculty of understanding, in obedience to God.

Indeed m an’s

real glory consisted in the fact that his whole nature was created in
God’s image.
soul, for:

Necessarily, the 'proper seat’ of his image was in the
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... the integrity with which Adam was endowed is
expressed by this word [ ’image*], when he had full
possession of right understanding, when he had his
affections kept within the bounds of reason, all
his senses tempered in right order, and he truly
referred his excellence to exceptional gifts
bestowed upon him by his Maker . 36
It is interesting that Calvin should accept that it was the soul!s
faculties as outlined by Plato which bore the essential likeness to
God.

Moreover:
... although the primary seat of the divine image
was in the mind and heart, or in the soul and its
powers, yet there was no part of man, not even the
body itself, in which some sparks did not glow . 37
Interestingly enough, and with some inherent contradiction,

Calvin uses scriptural texts other than Genesis as a basis for
evidence about the essential difference between the originally
created soul and body.

He cites Ecclesiastes, Luke, Job, Acts and

even Paul38 himself, despite the fact that the writers of these books,
one would assume, were labouring under the same difficulty as the
ancient philosophers:
the Fall.

they were writing about man as he was after

Calvin, of course, was faced with the 1 problem* of

viewing Scripture as the only repository of revealed knowledge, a
revelation which could not err.

Even if one takes the view, as

Calvin did, that the biblical authors were imbued with the Holy
Spirit, the subject of their writings was, nevertheless, man after
his nature had been changed by original sin.

The citations from

Genesis, a more logical source, are sparse and Calvin seems to assume
immediately that references to ’’earth and clay” are heavily weighted
in any case:
... first we must realize that when he was taken
from earth and clay (Gen.2.7; 18.27) his pride
was bridled. For nothing is more absurd than for
those who not only ’dwell in houses of clay’ (Job
4.19), but who are themselves in part earth and
dust, to boast of their own excellence. 39
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Calvin does not appear able to drag himself away from the knowledge of
man in his fallen condition, and no doubt he would have thought it
wrong to wish to.

However, despite his few positive references to the

body as a reflection of a "few sparks" of GodTs image, his whole out
look is heavily influenced by the Platonic notion of the 1 prison house
of the body*, a phrase Calvin himself uses to interpret a passage from
Acts . 1+0
Like Calvin, Luther divides created man into the three parts
of spirit, soul and body:
The first part, the spirit, is the highest,
deepest and noblest part of man.
By it he
is enabled to lay hold on things incompre
hensible, invisible and eternal. It is in
brief the dwelling place of faith and the
Word of God ...
... The second part, or the soul, is this
same spirit, so far as its nature is
concerned, but viewed as performing a differ
ent function, namely giving life to the body
and working through the body ... It is its
nature to comprehend not incomprehensible
things, but such things as the reason can
know and understand ...
... The third part is the body with its
members.
Its work is but to carry out and
apply that which the soul knows and the spirit
believes . 4 1
Both Luther and Calvin, and to a lesser extent Augustine

, gave the

’spirit* - as distinct from the ’Spirit* - a far more important role
in man’s make-up than it had played in Paul’s thought.

As we have

seen, the occasional references in Paul point to ’spirit’ as merely a
name given to a special area of activity;

a usage itself based upon

the Hebraic tendency to see the whole man as acting in certain
different ways rather than separate parts of man acting to separate
ends.

For Luther and Calvin such a usage had been clouded by the

Platonic inheritance of separation and division, and in trying to
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interpret what seemed to be a clear if infrequent distinction between
soul and spirit in Paul,

the reformers overemphasized the separate

natures of this spirit.

Luther, however, does appear to have come a

little closer to the unity of response of the Hebraic usage.

Although

for Luther the concept was basically an hierarchical one, it is less
so than Calvin’s ’spirit1 which seems at least partly to have origi
nated in Calvin’s desire to explain a response which could not
possibly have anything to do with the body!

Indeed Luther appears

readier overall to concede that the harmony of pre-lapsarian man’s
response included spirit, soul and body.

Like Calvin he attributed

perfection to man’s internal faculties:
His intellect was most clear, his memory most
complete, and his will the most sincere, and
accompanied with the most charming security,
without any fear of death and without any care
or anxiety whatsoever. 1* 3
However, Luther is much more enthusiastic than Calvin about seeing
the image of God as extending throughout the whole Adam, created as
he was with:
... workmanship the most beautiful, the most
excellent and the most noble ... [with] limbs
so beautiful and excellent that therein he
surpassed all other animate natural creatures.
For I fully believe that, before his sin, the
eyes of Adam were so clear and their sight so
acute, that his powers of vision exceeded those
of the lynx.
Adam, I believe, being stronger
than they, handled lions and bears, whose
strength is so great, as we handle the young of
any animal. ^
Whatever man was like at creation, however, after original
sin his entire nature was radically altered.

Both reformers believed

that, thereafter, man’s whole nature was bent towards corruption and
depravity, and away from God.
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According to Calvin, the image of God which had proven and
provided man's original excellence:
... was subsequently, so vitiated and almost blotted
out that nothing remains after the ruin except what
is confused, mutilated, and disease ridden . 1+8
Man's natural gifts of reason and understanding remain, but deficient
in proper purpose and deprived of their originally beneficent and
dominant contribution to the harmonious working of man’s nature.

On

the other hand, Calvin quotes approvingly the traditional notion that
man's supernatural gifts, such as faith, "were stripped from him"
entirely. 1+6
For Calvin, the overwhelming effects of original sin on
man's nature cannot be overemphasized, and he insists on the recogni
tion of our "hereditary depravity and the corruption of our nature" . 1+7
He uses Augustine's own term, 'concupiscence' to emphasize the new
orientation of man’s whole being.

The word 'concupiscence' is in

some ways an unfortunate choice, carrying with it, for Calvin, the
rather broad meaning:

"the law of sin in our sinful flesh" . 1+8

However, Calvin is careful to point out that the word is not to be
taken in a sense which is restricted to physical flesh:
... whatever is in man, from the understanding to
the will, from the soul even to the flesh, has
9
if 9
been defiled and crammed with this concupiscence.
•

•

In his attempt to interpret Paul correctly, Calvin is most careful to
stress the 'proper' meaning of 'fleshly':
Under the term "flesh" Paul always includes all
the endowments of human nature, and everything
that is in man, except the sanctification of the
Spirit.
So, by the term "Spirit", which is
usually contrasted with flesh, he means that
part of the soul which the Spirit of God has
purified from evil and so refashioned that the
image of God shines forth within it. Both terms,
therefore, flesh and spirit, are applicable to
the soul. The one relates to that part which has
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been regenerated, and the other to that which still
retains its natural affection. 50
In many ways this is a curious passage and demonstrates a perhaps
understandable confusion over Paul's usage of ’spirit1 and 'Spirit*,
as well as a hesitation in accepting Paul's belief in the totality of
the individual's response to the flesh or the Spirit.

Although else

where Calvin shows his 'official* adherence to this view - "'Lust*
does not refer only to the lower appetites ... but extends to the
whole" 5 1 - he continually approaches man's nature as an hierarchy of
parts of entirely different function and value, and singles out man's
spirit as that part most capable of regeneration.

'Soul' occupies a

nebulous position, partaking of redemption only in its 'highest*
faculties.

In commenting on another controversial Pauline passage

(Romans 7.22-23), Calvin makes this quite clear:
... the "inward man" does not simply mean the soul,
but the spiritual part of the soul which has been
regenerated by God . 52
For Luther, regenerated man's response is sometimes port
rayed in a manner more in keeping with Hebraic thought and less
determined by a rigidly hierarchical approach.

Man's nature as

created was made up of spirit, soul and body and after original sin
mat» was affected by a further 'division*, that between the Spirit and
the flesh.

In true Pauline fashion, Luther attempts to convey the

idea that these are attitudes rather than essences;

all parts of man

can bend towards a spiritual or a fleshly existence:
The nature of
consists of the three parts spirit, soul and body; and all of these may
be good or evil, that is, they may be spirit
or flesh. 5 5
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Furthermore:
... *flesh 1 means everything that is b o m from the
flesh ie., the entire self, body and soul, inclu
ding our reason and all our senses ... It applies
to a person who, in thought and in fact, lives and
labours in the service of the body and the temporal
life.
The term ’spirit* applies to a person who,
in thought and fact, lives and labours in the service
of the spirit and the life to come.5**
Nevertheless it is necessary to point out that Luther was
not free from the tendency to equate ’body* with ’sin*.

He inter

prets Paul’s phrase "the body of sin" (Rom.6 .6 ) as:
... not something mystical as many do who imagine
’the body of sin* to be the whole heap of our evil
works, but it is the very body we carry around with
us.
It is called "the body of sin" because, in
opposition to the spirit, it inclines towards sin ...
the seed of the devil is in it . 55
Obviously the attempt to ’whitewash’ Paul’s apparent condemnation of
the body is not confined to m o d e m commentators.

Luther, in pointing

out that the ’body of sin’ is not some metaphor for evil deeds but the
actual body of man, comes to the same stark conclusion as at least one
recent Pauline scholar'*® yet Luther does not feel the same need to
tread carefully — "the seed of the devil is in it".

The body is seen

here as something the essentially spiritual man ’carries’ around with
him, a piece of superfluous but dangerous baggage.
Furthermore, in his interpretation of one of Paul’s most
problematic passages (Rom.7.20), Luther fully demonstrates his
preparedness to be contradictory:
For one and the same person is spirit and flesh;
thus what the flesh does the whole man is said to
do.
And yet what resists is not the whole man
but is rightly called a part of him . 5 7
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Indeed, it is in the interpretations of Paulfs most contro
versial passages that both Luther and Calvin are most apt to denounce
the physical flesh in a way not fully envisaged by Paul himself.
Luther and Calvin, of course, had already inherited and accepted a
rigidly hierarchical view of man and it had proved easy enough to
accommodate this to a portrayal of pre-lapsarian man.

When writing

of the harmony of parts of man as he was originally created, Luther,
in his Commentary on Genesis or on The Magnificat, for instance, and
Calvin in the Institutes could each present their inherited hierarch
ical views without too much contradiction.

However, it was less easy

to accommodate any Pauline notion of the whoZe man becoming Spiritual
or remaining fleshly.

The problematic* passage in Paul in fact

proved the most adaptable to an hierarchical view, yet each reformer
was well aware of the general meaning of Paul*s basic opposition
between the Spirit and the flesh.
problem.

There was no real solution to the

However,its immediate result was that both Luther and

Calvin not only allowed Paul*s own apparent contradictions to stand
but, because of their own adherence to the inherited view of man as
an hierarchy of parts, each was more than ready to endorse what they
saw as Paul’s apparent acceptance of such an hierarchy in these
individual passages (particularly Rom.7.18-25, but also Rom.6 .6 ;
6.12; 7.5; 8.13; 1 Cor.6 .20; 2 Cor.5.6 ).

Indeed, it may be ironic

but it is no accident that the general reader in Calvin’s time and
earlier and in our own, does not consider these passages as problem
atic at all but as entirely characteristic of Paul’s essential view
of man.

Calvin and Luther are only amongst the most well-known of

readers who have responded in this way.
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As a final demonstration, we should perhaps consider
Calvin*s interpretation of the notorious "inward man" passage from
Romans 7.22-23:
For I delight in the law of God after the
inward man:
But I see another law in my members, warring
against the law of my mind, and bringing me
into captivity to the law of sin which is in
my members.
Calvin explicates the *fourfold law* of the apostle in these terms:
There is the law of God, which alone is properly
so called, because it is the rule of righteous
ness by which our life is rightly formed. To
this he adds the law of the mind. By this he
designates the readiness of the faithful mind to
obey the divine law.
This is our conformity to
the law of God. Opposed to this there is the law
of unrighteousness. By this Paul means the power
which iniquity exercises not only in a man who is
not yet regenerate, but also in the flesh of the
man who is. To this law of sin Paul makes the law
in his members correspond ie. the concupiscence
which resides in his members.
He does so because
of the agreement which exists between it and
iniquity.
Calvin continues to see man as an hierarchy of at least three parts,
body, soul and spirit, and it is only one of these, the spirit, which
is capable of conforming to divine law.

Even in the regenerate man

the flesh is still subject to the law of iniquity, and this flesh is
quite clearly a part of man and not man acting in a particular way.
What then has become of the body as the "temple" of the Spirit, a
notion put forward in 1 Corinthians, 6.19?

Calvin is well aware of

this positive view of the body, so much so that he had occasion else
where to define the spiritual union we have with Christ as:
... not a matter of the soul alone, but of the
body also, so that we are flesh of His flesh . 59
Even in the Romans passage, he makes the attempt to exculpate the
body as such from blame by defining "members" as that part of the
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soul which remains unregenerated! 60

The basic assumption is still

that man is made up of parts and that some are in concord with divine
law and others predisposed to iniquity.

So too we must remember

that Calvin is not always so kind to the body.

Generally speaking

he appears quite content to accept the body as the dwelling place of
the spirit only in so far as the body houses the soul which in turn
houses the spirit which is the real repository of the divine law.
More often than not, however, Calvin advises that we should try to:
... gain the upper hand over the body, and keep
its desires under control, so that, like a wild
and unbroken horse, it grows accustomed to
obeying ... let us treat our body as if it were
a slave, so that it may not keep us back from
the duties of religion by its lustfulness. 61
In his portrayal of man’s regenerated nature, Calvin’s
entire emphasis was upon the possibilities open to the ’spirit’.

He

was, however, careful not to give the impression that this important
part of the soul should be identified with the Platonic mind or the
rational element in man.

Indeed in commenting on Paul’s usage of

the term ’mind’ in Romans 7.25, Calvin writes that Paul:
... applies the word ’mind*, not to the rational
part of the soul honoured by philosophers, but
to that part which is illuminated by the Spirit
of God, so that it may understand and will
aright.
Paul not only mentions understanding,
but also connects with it the earnest desire of
the heart . 62
The ’understanding* as we have seen before with Luther, was more
concerned with things "incomprehensible" than with the ordinary know
ledge of the mind;

it was an intuitive wisdom of the divine.

However, Calvin also singles out the response of the heart, itself
the site of the soul’s appetitive faculty, and he does so without
any particular warrant from Paul’s passage.
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Although not itself a major part of Paul’s massive and
revolutionary battle between the Spirit and the Flesh, Paul had
referred to the heart several times and always in line with the
typically Hebrew approach to the integrity of man’s nature and the
wholeness of response to God . 63

However, Calvin sometimes appears

to seize upon the heart as a possible solution to the difficulties
associated with ’mind’ or ’body’.

He defines ’inward man’, for

instance, as that part which ’’possesses the heart and the hidden
affections” ,61* again without any warrant from Paul who merely says:
For I delight in the law of God after the inward
man.
(Rom.7.22)
There is, of course, one famous passage from Paul which
gives Calvin some support for his focus on the heart:
Forasmuch as ye are manifestly declared to be
the epistle of Christ ministered by us, written
not with ink, but with the Spirit of the living
God; not in tables of stone, but in fleshy
tables of the heart.
(2 Cor. 3.3)
Here, however, as Calvin acknowledges, 6 5 Paul is partly establishing
his revolutionary place in the Judeo-Christian tradition by recalling
the heart-references of the prophets Ezekiel and Jeremiah.
Elsewhere Calvin furthers his idea of the heart as the
centre of relationship by stating that it is here that sin dwells:
[Paul] now gives the name of sin to that original
depravity which dwells in our hearts, and which
impels us to sin, and from which properly all our
evil deeds and wickedness flow. 66
It is significant that the original Pauline passage had no mention of
heart at all:
Let not sin therefore reign in your mortal body,
that ye should obey it in the lusts thereof.
(Rom. 6.12)

It is not until Verse 17 that Paul speaks of the heart - "ye have
obeyed from the heart" - and here it is used in conventional Hebrew
fashion as merely another way of describing the proper reaction of
man to sin, that is, repentance and obedience in future to the Spirit.
The tendency to concentrate upon the heart is even more
apparent in the range of references in Calvin’s Institutes,

Indeed,

a whole section is specifically devoted to the heart and is entitled,
"How God Works in Men’s Hearts" . 6 7

However, it is in the commentaries

on Paul that we can see Calvin’s own responsibility for this emphasis
- we do not see the same in Luther’s Lectures an Romans^ 8 - as the
heart steadily becomes, for Calvin, the battleground on which and over
which the conflict between Spirit and Flesh is played out.
In a similar fashion, that associated appetitive faculty of
the soul, the will, has also been singled out by Calvin, as it had
been by Augustine, for special attention.

Original sin had caused

the destruction of man’s supernatural gifts such as "faith, love of
God,

charity toward neighbour,

zeal for holiness and for righteous

ness",6^ and these can only be restored in the spirit by the grace of
regeneration.

It is interesting that these gifts were distributed

downwards, as it were, throughout man’s cognitive and appetitive
faculties - ’spirit’, as Calvin conceives it is not apparently
confined to the region of the mind and we have already seen his ready
association of spirit with heart in the commentaries on Paul s
epistles.

However, sin also caused the corruption of the natural

gifts, such as reason and uprightness of heart, themselves also
distributed throughout the soul, and the even more total corruption
of the will which was created to follow the dictates of right reason
and a steadfast heart.

Thus Calvin could say that the will’s total

depravity is "all too well known' * . 70
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Calvin 1 s emphasis upon the total depravity of m a n ’s nature
is also fall too well known’, and it is this very emphasis which
ultimately separates him from Augustine, despite the general tendency
of the two Protestant reformers to claim him as their own.

However,

as William Halewood puts it:
It was Augustine in Luther and Calvin, not Augustine
by himself who accomplished the overthrow of a
legalist and sacramental scholastic theology and
replaced it, for most of northern Europe, with a
doctrine rigorously centered on the forgiveness of
sin and declaring that almost nothing that is human,
except sin, is relevant to that forgiveness . 7 1
On the other hand, as Halewood also points out,7^ an ’undiluted’
Augustine was also readily available throughout the Reformation period.
No doubt George Herbert, a poor country parson, was not alone in his
possession of "St. Augustines Workes", the only books mentioned by
name in his will and bequeathed to his curate, Nathanael Bostocke . 73
There are similarities between Augustine and the two
Protestant reformers, yet it is clear that each used only a selection
of Augustine’s thought.

The name "Augustine" was a method of vali

dating their own views as well as being a useful counter to the
influence of that other great Doctor of the Western Church, Thomas
Aquinas, the champion of medieval Catholicism.
Augustine’s basically classical view of man as a combina
tion of the two parts of body and soul, each with radically different
functions and values, and in particular his portrayal of the
intellect as that part of the soul able to attain some degree of
’divine’ wisdom, albeit with God’s help, was in essential conflict
with the Protestant emphasis upon the complete depravity of m an’s
entire nature.

Indeed, both Luther and Calvin were forced to

conceive of an entirely new arrangement of spirit, soul and body in
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order to explain the concept of ’spirit* in Paul’s epistles and to
have a fitting abode for the Spirit of God when it should enter the
regenerated man.

’Soul’ had been discredited for Calvin in partic

ular because of its association with mind and reason;

this was not

the case in Augustine for whom the mind would always remain m an’s
noblest quality.
The one doctrine which links all three thinkers is the
common ascription of sin to the perverse action of the will.

However,

even here, as we have seen, Calvin’s attempts to ’move* the will from
the mind to the heart indicates his own hesitation in attributing too
much importance to the intellectual part of the soul.

According to

Calvin, the regeneration of man was to occur through a change in the
will and in the heart, rather than in the intellect and while the
heart was certainly the site of emotional renewal for Augustine too,
it was the mind which, with God’s help, would ultimately lead man to
the Godhead.
Such an array of similarities, differences, contradictions,
and qualifications, indicates the enormous range and complexity of
just one area of religious and philosophical thought;

yet many

historical critics appear to believe that an easy categorization of
works into Calvinistic, Augustinian, Platonic or Aristotelian, for
example, is possible.

Moreover, it has been a marked feature of

recent criticism of seventeenth century English poetry to attempt to
prove that individual poets or poems are ’representative
cular religion’s stance.^

of a parti

The major poets have all been examined

for clues which might lead to a decision being made for or against a
position falling somewhere along the spectrum from Puritan to AngloCatholic.

Furthermore, although we expect to see and do see a broad
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range of influences, it is possible that many of the observable ideas
can be categorized into a particular grouping.
As a part of this broader attempt to pin down the religious
standpoint it has also been the case that some poets have been
searched for references which might indicate a more direct influence
by a major figure such as Calvin, Luther, or Augustine, or Aquinas.
In general terms, this presents no real problem and it is quite easy
to discover passages within a poet’s work which are clearly influenced
by a major doctrine associated directly with a particular thinker.
For instance, the doctrine of double predestination is readily linked
to Calvin and when that doctrine is found in a poem, it is possible to
attribute a fCalvinistic’ influence to the poem.

That of course does

not mean that somewhere else within the same poet’s work we may not
find a reference to an image or an idea such as the soul’s prior
existence which is just as obviously attributable to a ’Platonic 1
influence.
Indeed, it is not at all easy to attribute to any one
thinker a central and pervasive influence upon the work of a parti
cular poet.

This is especially so when the area of the work

examined is not one in which the lines are clearly drawn so to speak,
as they are in controversial issues such as sacramentalism, predesti
nation, or church ornamentation.

When we are dealing with a broad

concept such as the perception of the soul—body relationship, we find
that while the lines may have been clearly drawn at one time (by
Plato, Aristotle, Plotinus, and the Hebraic influence of Paul) they
have disappeared over time, leaving only the interacting and sometimes
conflicting areas of thought or isolated references to a part of each
system.

Indeed, it is the elucidation of the problems that arise
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from this, both within the tradition and in the poetry of one repre
sentative seventeenth century poet, George Herbert, which is the task
of this thesis.
The fact that the outlines of the body-soul relationship
had already been drawn so early makes it especially difficult to
ascribe an influence to a thinker after Plotinus, or even after Paul.
If, for instance, we wish to attribute a reference to the influence
of Augustine, it is necessary to keep in mind the enormous range of
Augustine’s thought and works.

Which Augustine do we mean, the

reasonable philosopher-theologian of the City of God, or the great
Pauline sinner of the Confessions?

By the same token, it is not

always easy to distinguish between the influence of the Platonist
Augustine, and that of the Platonists or of Plato, or between the
Pauline Augustine and Paul.

Furthermore, in a poem, where the

reference is often made by means of an image or a cliched phrase,
the exact origin of the influence may be even more problematical.
The difficulties inherent in suggesting an influence too
firmly can be seen in William Halewood’s treatment of Marvell.

7

Having himself implicitly criticized Pierre Legouis for writing of
the ’Calvinism’ of ’’The Coronet” when he meant no more than a
’’Puritan mistrust of profane ornaments, even when presented to the
Creator”7** Halewood then appears to fall into a similar trap in his
own discussion of Marvell’s "On a Drop of Dew", "A Dialogue between
the Soul and Body” and "A Dialogue between the Resolved Soul and
Created Pleasure".
references;

Halewood is aware of the range of Marvell s

he quite properly says that "On a Drop of Dew

Platonist than Christian" . 7 7

However, he goes on to claim:

is

more
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... a shadow of Augustinian significance for the
play of opposite attitudes in the poem as it with
draws from the things of the world while responding
also to the pull of their attractiveness . 78
George Herbert himself, or indeed just about anyone else,
might as easily have provided such a shadow of this generally felt
predicament.
Nevertheless, Halewood goes on to offer the possibility
that "A Dialogue between the Soul and Body" is "a much more clearly
Augustinian view of the soul’s responsibility for sin" . 7 9

The

first stanza of this poem has already been cited (in Chapter One) as
an illustration of the extended use of the Platonic image of the body
as the prison of the soul.

However, it is true that the poem itself

does not engage in any really sympathetic extension of this to imply
that the soul is therefore innocent.

Indeed, the other participant

in the diaglogue, the body, strongly complains that its misfortunes
come directly from a confused and suffering soul.

It is true, as

Halewood says, that the poem’s dialogue is made up of:
... symmetrical oppositions in which no conclusive
resolution is reached
except that both parties are ’enslaved 1 and both ’guilty’.

It is a

conclusion that would have been acceptable to Augustine just as it
would have been to any orthodox Christian thinker.

It is not a

particularly ’Augustinian’ solution.
It is, moreover, even less likely that Augustine’s name
would spring to the lips in connection with the poem "A Dialogue
between the Resolved Soul and Created Pleasure".

This poem is not

really a dialogue for the soul is a static figure assailed by a
number of temptations offered by worldly Pleasure.

The outcome is

foreseen in the opening words of encouragement voiced by a narrator
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who introduced the contest in the following manner:
Courage, my Soul, now learn to wield
The weight of thine immortal shield.
Close on thy head thy helmet bright.
Balance thy sword against the fight.
See where an army, strong as fair,
With silken banners spreads the air.
Now, if thou be*st that thing divine,
In this day’s combat let it shine:
And show that Nature wants an art
To conquer one resolved heart.
(11.1-10)81
Halewood’s attitude to the poem is curious.

On the one

hand he draws attention to what he sees as the rather self-righteous
stance of the soul, with its nprim s e l f - a p p r o v a l " y e t he also
desires the soul’s progress to be seen in "*classical’ Augustinian
terms", 3 as the portrayal of a resolute soul in its single-minded
quest for heaven turning away from all the earthly physical, emotional
and intellectual delights available to it.

The final chorus makes it

clear that the poem is, indeed, heavily weighted towards the soul:
Triumph, triumph, victorious Soul;
The world has not one pleasure more:
The rest does lie beyond the Pole,
And is thine everlasting store.
(11.75-78)
Generally speaking it is true enough that such a progress
and such a quest would have been acceptable to Augustine.

When the

motive of ’Created Pleasure’ is so obviously to turn the soul’s
attention towards the world instead of heaven, ’Augustine’s* soul
would have remained resolute, too.

Even in the face of the final

temptation:
Thou shalt know each hidden cause;
And see the future time:
Try what depth the centre draws;
And then to heaven climb.
(11.69-72)
the Augustinian soul, too, would have answered:
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None thither mounts by the degree
Of knowledge, but humility.
(11.73-74)
The idea of an unaided soul finding its own way through the thickets
of a sinful world and eventually gaining heaven would have been
anathema for Augustine, as it would have been for most Christian
thinkers.

On the other hand, it is doubtful whether Augustine would

himself have portrayed the soul’s position in terms of such stark
opposition to all created pleasures.

Moreover, only an Augustine

who had been, to some extent, re-written by the Protestant reforma
tion would ever
esteem.

have held the intellect in such absolutely low

If, as Halewood states, this ’classical’ Augustinian

solution entails:
... the ’humility’ of Reformation [which] sees
no degrees but only the appalling distance that
separates man from God.81f
what has become of the seven steps to Wisdom, detailed in Augustine's
treatise De dootrina Christiana?

Furthermore, it is worth noting

that this wisdom is one which Augustine envisages man fully enjoying
"with perfect calm and serenity" on this earth , 85 a notion beyond the
scope of this poem or of any reclaimed Protestant ’Augustine’.
It is even more hazardous to cite Luther or Calvin as a
direct influence on any particular body or soul reference in the
works of Reformation poets.

Not only were the reformers’ views

largely a combination of what had come before, but even where a new
emphasis is discovered, such as the function and position of the
’spirit’, it is difficult to attribute any reference to this to
Calvin or Luther rather than to the far more widely known passages
from Paul’s epistles.

Calvin’s own tendency to concentrate upon the

heart as intimately connected to man’s ’spirit’ and the ’Spirit’ of
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God may well have promoted a similar, more general tendency to re
position the centre of relationship between God and man in the heart
rather than the soul - something which will be fully discussed in a
later Chapter.

However, at this stage it is perhaps permissible to

give a hint of the type of change in perception this made possible.
In Donne’s sonnet "Wilt thou love God, as he thee!", the speaker asks
the soul to digest:
... this wholsome meditation,
How God the Spirit, by Angels waited on
In heaven, doth make his Temple in thy brest.
(11.2-4) 86
Donne decides here not to follow Paul in his placement of God’s
Spirit in the Temple of the body (1 Cor. 6:19).

There is no warrant

for a movement to the heart, but neither was there in Calvin’s deci
sion to emphasize the heart’s central position as the "inward man" of
Paul’s epistle to the Romans.

In Donne’s poem the change is even

more striking, perhaps, for the poem itself marvels at the fact of the
incarnation of Christ, and ’body’ should surely be allowed as a key
word in this process.
Nevertheless, as we shall see, Donne’s focus upon the heart
is an example of a change which came over a period of time and which
was, in one sense, an attempted solution to the difficulties associ
ated with the varying attitudes towards body and soul which had
accumulated since Plato.

Moreover, these already inherent

contradictions and uncertainties were being given a further powerful
jolt by the renewal of a more positive attitude towards the human
condition at the very same time as Calvin’s views on m an’s essential
depravity were at their most influential.

CHAPTER

4

"WHAT IS MAN, THAT THOU ART MINDFUL OF HIM ...?" (PS.8 .4)
The optimistic view of Hooker and the Psalms.

no

The thrust of the tradition in body and soul thinking thus
far examined has been to endorse a view of m a n ’s nature as essentially
divided into a ’good* soul and an ’evil’ body or, more dramatically,
as entirely corrupt in all his human parts.

Increasingly, particu

larly with the impetus of the Protestant reformation, even the natural
faculties of m a n ’s soul had been subjected to contempt as the emphasis
in salvation theology came to be placed upon supernatural grace, a
gift which was entirely at God’s disposal and which could not be
guaranteed or encouraged by any action on m a n ’s part.

This Chapter

will attempt to examine some aspects of a counter-tradition which has
occasionally appeared in these pages as associated with Aristotelian
natural philosophy and, in a different context, with the Hebraic view
of m a n ’s nature.

It is appropriate for a study principally concerned

with George Herbert that such a counter-tradition can be examined in
two sixteenth century works, one written and one translated, each of
which had a major impact on the English Church.

These works are

Richard Hooker's Laws of Ecclesiastical Polity and Coverdale’s trans
lations of the Psalms of David (included in the 1549 edition of the
Book of Common Prayer and retained thereafter).(
)
i

(i)

"The dictates of right Reason":

Hooker’s via media.

Richard Hooker began publishing his great work in the last
decade of the sixteenth century.

The English Church was in a period

of relative calm compared with what had come before and would come
after.

However, even in this period controversy was the order of
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the day and the Church found itself increasingly facing a division
into the two 'camps* of Anglican and Puritan . 1

The religious histo

rian, W.D.J. Cargill Thompson has written that:
Hooker had two principal objectives in writing the
Laws, the defense of the status quo and the refu
tation of disciplinarian Puritanism . 2
Hooker was basically conservative in temperament and thinking, and
while many around him were espousing the Continental Protestantism
of Calvin, Hooker turned back to the theology of Thomas Aquinas, the
most noteworthy of Aristotle's Christian apologists. 3

Indeed, the

important first book of the Laws of Ecclesiastical Polity, in which
we find the theoretical foundations of Hooker's larger edifice, has
been seen to have been directly influenced by Aquinas . 4
It is significant that Hooker's views caused dissension
among a group of English Puritan thinkers.

Indeed, just two years

after the first five books of the Laws had been published (Books 1-4
published in 1593;

Book 5 in 1597), Hooker was faced with what a

nineteenth century editor of his works called "the first publication
of the Doctrinal Puritans".^

In fact, Hooker's Ecclesiastical

Polity was written as an apology for the English church which was at
the time of its writing and for some years afterwards, beset by
attacks from a more doctrinaire and radical element within it.

This

element, which Hooker addresses directly as "you" in the Preface to
Book One, had been for some time questioning the 'extra-Scriptural*
ceremonies of the official English church.

Hooker himself believed

that the Christian life could have a wider foundation than the
Scriptures, although for essential doctrinal matters what Scripture
taught was of paramount importance.

However, the

radical Puritans

saw Scripture as the bedrock of all beliefs and practices.

112

Hooker, at the conclusion of his Preface, advises them!
The best and safest way for you therefore, my dear
brethren, is to call your deeds past to a new
reckoning, to re-examine the cause ye have taken
in hand, and to try it even point by point, argu
ment by argument, with all the diligent exactness
ye can: to lay aside the gall of that bitterness
wherein your minds have hitherto over-abounded,
and with meekness to search the truth.
Think ye
are men; deem it not impossible for you to err;
sift unpartially your own hearts, whether it be
force of reason, or vehemency of affection, which
hath bred, and still doth feed these opinions in
you. If truth do anywhere manifest itself, seek
not to smother it with glazing delusions, acknow
ledge the greatness thereof, and think it your
best victory, when the same doth prevail over you.®
It is not necessary to examine the details of the conflict
between Hooker and that group of believers to whom he addresses his
remarks.

However, it is important to emphasize the difference in

the ways of thinking that separate the two viewpoints, and it is a
difference which can be seen even in the very terms of Hooker's appeal.
The implicit assumption behind the remarks is that Hooker believed the
radical Puritans to be motivated more than they might admit by
"vehemency of affection" rather than by "force of reason", and, most
tellingly, he urges them to examine "by diligent exactness" the basis
for their arguments.

This very emphasis upon reason and examination

is Hooker*s ’battle-cry*, for he believed that even an essentially
sinful man could and must still use his reason in those areas where
God, in the Scriptures, has left no clear indication of the path to
be followed.

Hooker believed he could convince the ’opposition*, by

argument, of the inherent and natural rightness of the English church
and thereby establish harmony within it:
... our hope is, that the God of peace shall (not
withstanding man's nature, too impatient of contu
melious malediction) enable us quietly, and even
gladly, to suffer all things for that work's sake,
which we covet to perform.
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The very basis of Hooker’s approach was Reason.

This he

believed to be the natural gift of God to man, indeed the primary
point of resemblance between God and man.

Man himself was made in

God’s image, and the world made according to the fundamental Law of
Nature was an ordered and ’reasonable* creation whose parts operated
in a harmony and design reflective of the Eternal Law of God.

Every

element of the design was based upon this Eternal Law of reason and
order and man appreciates this by virtue of his part in that order.
Indeed, for each aspect of the created universe there is a corres
ponding guiding and informing Law.
Nature's Law;

All natural agents are bound by

angels by Celestial Law;

and man by Human Law, itself

formed by both the natural Law of Reason and by the revealed Divine
Law . 8

It is important to remember that each of these, even the

natural Law of Reason which forms part of Human Law, is but one
manifestation of that Eternal Law which is:
G o d " A t

"laid up in the bosom of

no stage then do Hooker's beliefs reflect a purely

’secular’ interpretation of m a n ’s actions or virtues as independent
of God's divine plan.

Whenever man acts according to the principles

of harmony and order inherent in the natural law, his action is
sanctioned by God.
Hooker’s world view was fundamentally hierarchical, with
man placed in the traditional mid-way position between natural agents
and supernatural agents, and partaking to some extent of the laws
applicable to both groups as well as those very important natural
laws of Reason pertaining only to him as man.

According to Hooker,

this Law of Reason or Human Nature is one which all men have always
had as their informing principle.

Indeed most men have felt this to

be so, an appreciation in no way limited to 'believers’:
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... those Laws are investigable by Reason without
the help of Revelation supernatural and divine ...
in such sort they are investigable that the know
ledge of them is general, the world hath always
been acquainted with them;
according to that
which one in Sophocles observeth ... ’It is no
child of today's or yesterday's birth, but hath
been no man knoweth how long sithence ' . 1 0
The reference to Sophocles may well make it desirable to re-emphasize
that, for Hooker, this Human Law originally came from God as part of
the Eternal Law of all creation.

Nevertheless, it is investigable

by unaided human Reason, if human Reason which is itself a reflection
of the Divine plan can ever be called 'unaided'.

Indeed, human laws

are such that they must be able to be readily apprehended by natural
human Reason, otherwise the task of government and order would of
necessity be a tyrannical process.

For, according to Hooker, just

as the Eternal Law is the plan of Divine wisdom according to which
everything is guided to its proper end, so too Human Law must be seen
to lead naturally to its proper end of harmony and order 0

It is

this reasoning which led Hooker to invoke the sanction of history and
the store of common wisdom for his ideas:
The general and perpetual voice of men is as the
sentence of God himself: for that which all men
have at all times learned, Nature herself must
needs have taught; and God, being the author of
Nature, her voice is but his instrument. 1 1
When reading Hooker, there is a strong sense of his confi
dence in the unity and order of the divinely planned creation.
Indeed, so harmonious is the Hookerian world view that it is sometimes
difficult not to see it as the direct opposite of Calvinism, a stand
point which never loses sight of the original sin of man and its
effects on man's nature.

Whereas for Calvin original sin had

degraded man, body and soul, beyond any possibility even of seeking
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redemption without God’s special grace, for Hooker, m an’s natural
Reason had received a jolt, certainly, but one which was not terminal.
Hooker even went so far as to make an extraordinary comment on the
following passages from Paul:
For the invisible things of him from the creation
of the world are clearly seen, being understood
by the things that are made, even his eternal
power and Godhead; ...
(Romans, 1.20)
But the natural man receiveth not the things of
the Spirit of God: for they are foolishness unto
him: neither can he know them, because they are
spiritually discerned.
(1 Cor 0 2.14)
Hooker reasons as follows:
We know that of mere natural men the Apostle
testifieth, how they knew both God, and the Law
of God.
Other things of God there be which are
neither so found, nor though they be shewed can
never be approved without the special operation
of God’s good grace and Spirit ... the same
Apostle teacheth ... that nature hath need of
grace, whereunto I hope we are not opposite, by
holding that grace hath use of nature . 1 2 (emphasis added)
According to Hooker’s comments here, even "natural" man can
gain some knowledge of God’s purpose and design;

yet there are some

divine matters for which man has to rely upon the supernatural gift
of grace and the Spirit.

From this Hooker concludes quite reasonably

and uncontroversially that "nature hath need of grace".

However,

Hooker then goes further than a commentary on Paul’s teaching would
seem to need and concludes with his own rather startling turn of argu
ment that "grace hath use of nature".

It is this aspect of Hooker’s

thought and its ramifications which was to upset his Puritan readers
as he systematically set out to prove that nature in the form of man’s
natural Reason has a divinely ordained part to play in the development
of the spiritual life.
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In contrast to the Augustinian view of the soul as a
separate, spiritual substance, Hooker accepts the Aristotelian
picture of man's soul as the form or living principle of unformed
matter.

As Hooker explains it:
Form in other creatures is a thing proportion
able unto the Soul in living creatures.
Sensible it is not, nor otherwise discernible
than only by effects . 1 3

However, as we have seen so often, even this fairly innocuous form
of Aristotelianism can seem to fall prey to the language of the
stronger tradition:
... we come to observe in ourselves, of what
excellency our Souls are, in comparison of
our bodies, and the diviner part in relation
as to the baser of our Souls, seeing that all
these concur in producing human actions, it
cannot be well, unless the chiefest do command
and direct the rest.
The Soul then ought to
conduct the body; and the spirit of our minds
the Soul.1**
A statement such as this does not seem so vitally different from
similar general statements made by Calvin and Luther15;

yet Hooker’s

hierarchy of existence really informed his view of the relationship
between man and God.

It was not merely a leftover theoretical propo

sition which could be rapidly overtaken by the sheer impact of
particular doctrines such as original sin or justification by faith.
Hooker took man as he saw him, thinking, reasoning, and attempting to
order his existence, and considered how to fit this man into revealed
religion.

Like Aristotle, he was unwilling to let go of his observa

tions.
Hooker pays little overt attention to the physical body, as
such.

However, in dealing with the three faculties of the soul -

the sensible, the rational, and the spiritual - he is, in reality
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always talking about natural man in operation through physical,
emotional or ’sensible 1 action, through the interrelationship of
reason and will, his ’rational’ guise, or through his highest region,
that closest to God and susceptible only to revealed knowledge, the
"spirit of the mind", a faculty recognized, as Hooker notes, by Paul
himself (Eph. 4.23).*^

The movement through this hierarchy as man

progresses toward his end, a knowledge of God, is in its ’proper*
operation, smooth and harmonious.

So too the movement from nature

to grace, from the natural to the supernatural, from reason to faith,
is graceful and ordered.

There is no sense of one stage discarding

or replacing the other, but of the greater growing naturally from the
lesser.
From the very first, Hooker realized the potential of man,
a potential which could only be fulfilled when m an’s nature is
perfected by grace:
The Soul of man being therefore at the first as a
book wherein nothing is, and yet all things may be
imprinted; we are to search by what steps and
degrees it rises into perfection of knowledge . 1 7
Initially, then, all m e n ’s souls have the capacity for perfection;
indeed they were made with this end in view.

Each faculty of man’s

soul contains within it a vital emptiness only satisfied by the next
in the hierarchy so that man does not rest content with the purely
sensible operation of his soul that he shares with beasts;

he must,

as he grows, make use of the rational faculty which, of living
creatures, is his alone.^

It is, indeed, this faculty which is

the crux of Hooker’s system for this is the natural Reason which has
a central role in the movement towards fulfilment.
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This natural faculty of Reason is responsible for civil
and moral good, for the right ordering of society and government,
and in large measure for the Ecclesiastical Polity.

By ’’education

and instruction", m a n ’s reason, a natural faculty it must be
remembered, can be led:
... the better and the sooner ... to judge rightly
between truth and error, good and evil . 1 9
So too, even in this life, and without supernatural aid, we may
begin our movement towards salvation.

According to Hooker, what

we do naturally is to work towards an end of which we know nothing.
If Adam had not sinned the end would have been apparent to us now
as the expected reward in the ordered process toward Blessedness:
In the Natural path of everlasting life the first
beginning is that ability of doing good, which God
in the day of m an’s creation indued him with;
from hence obedience unto the will of his Creator,
absolute righteousness and integrity in all his
actions; and last of all, the justice of God
rewarding the worthiness of his deserts with the
crown of eternal glory.
Had Adam continued in
his first estate, this had been the way of life
unto him and all his posterity . 2 1
Adam did sin, however, and it is interesting to note that even from
this Hooker extracted an optimistic re-ordering of the process of
creation and salvation.

Man, by his natural merits, with persever

ance and the proper use of right Reason, could still make a step in
the direction of salvation by performing the "duties and works of
righteousness" . 2 2

Though ignorant as to the reason for these works,

the natural impulse to a perfection beyond the sensible and the
intellectual could stand man in good stead.

For in Hooker’s view,

even in his miserable condition man can perform the deeds which
deserve a reward;

yet it is a reward made recognizable and possible

now only through the redeeming action of Christ:
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The light of Nature is never able to find out any
way of obtaining the reward of bliss, but by
performing exactly the duties and works of right
eousness. From salvation therefore and life, all
flesh being excluded this way, behold how the
wisdom of God hath revealed a way Mystical and
Supernatural, a way directing unto the same end
of life by a course which grounaeth itself upon
the guiltiness of sin, and through sin desert of
condemnation and death. For in this way, the
first thing is the tender compassion of God
respecting us drowned and swallowed up in misery;
the next is redemption out of the same by the
precious death and merit of a mighty Saviour,
which hath witnessed of himself saying 'I am the
Way, the way that leadeth from misery into bliss1.
(John XIV, 6 ) 23
Hooker’s assumption that man might go some way towards his
own redemption, even if in ignorance and misery, caused an immediate
reaction from the disciples of Calvin1s stricter approach.

It

looked from their viewpoint as though Hooker was advocating the Roman
Catholic doctrine of the efficacy of good works.

The author of A

Christian Letter berated him soundly, recalling the Church of England’s
official teaching that "Faith only justifieth" and asking:
Do you not closely make the Popish doctrine of
Merit by Works at the least to be tolerable,
to the disgrace of our English Creed? 2 *4
For Hooker, however, good works were a part of a divinely ordered
system;

and as a natural development in a process sanctioned by the

Creator good works were always seen by Hooker as valueless in them
selves, that is, outside the context of the entire system.

Unlike

Calvin’s theology where nature has been supplanted by grace, the
natural by the supernatural, Hooker sees the re-ordered process of
man’s life as nature being fulfilled by grace in the final perfection
of man’s body and soul.
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Indeed, one of the key functions of natural Reason when
working in its most developed mode was to act as a 'spur' for the
divine power of the soul, the final rung on the ladder leading to
the perfection for which man was made.

Having overcome the obstacles

put up by the Will 2 5 and regained control of this weak and dilatory
partner, Reason can struggle through its "painful" search for know
ledge

and finally reach a state where its own fulfilment can be seen,

ironically, in a desire for progression to a higher state.
declared:

As Hooker

"Man does seek a triple perfection" 2 7 and the third major

element in the process of fulfilment is the spiritual or divine.
when manTs physical needs have been satisfied, he desires to excel
knowledge and virtue;

For
in

so too, when he has come to moral and civil

perfection, he becomes aware of a further goal.

Hooker believes manTs

desire for a "higher" experience to be evidence of the link between the
faculty of Reason and the more superior spiritual part of the soul:
Then there is somewhat higher than either of these
two [the sensual and the intellectual], no other
proof doth need than the very process of man's
desire, which being natural should be frustrate,
if there were not some farther thing where it
might rest at length contented, which in the former
it cannot do.
For man doth not seem to rest
satisfied, either with fruition of that wherewith
his life is preserved, or with performance of such
actions as advance him most deservedly in estima
tion; but does further covet, yea, oftentimes
pursue with great sedulity and earnestness, that
which cannot stand him in any stead for vital use;
that which exceedeth the reach of sense; yea,
somewhat above capacity of Reason, somewhat divine
and heavenly which with hidden exultation it rather
surmiseth than conceiveth;
somewhat it seeketh,
and what that is directly it knoweth not . 28
Reason cannot know the nature of the next stage of experience, yet it
can know its own lack of contentment.

In seeking something which is

above its own capacity and has no perceivable "vital use", Reason is,
after all, manifesting its inability to gain perfection by its own
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power;

its exultation is necessarily "hidden” and tinged with a

longing which only a faith in a Supernatural fulfilment will satisfy.
Natural Reason, then, is Hooker’s link between nature and grace, a
link in an ordered progression reflective of the Eternal Law of God
harmoniously working in this life towards a spiritual perfection
which can only be finally achieved in the next.
It is important to remember that, in Hooker’s view, Nature
is not discarded, so much, as added to, and nowhere is this more evi
dent than in the saving action of Christ.
supernatural qualities:

Just as Christ’s

"make him really and habitually a man more

excellent than we are", so too, "they take not from him the nature
and substance that we have " . 2 9
extinguishment" ^ 0
redemption.

They are an "advancement ... and no

of the natural qualities Christ took on for our

Moreover, when we get the benefit of Christ’s super

natural qualities, through grace in the sacraments, our nature
becomes more excellent as we thereby contain both natural and super
natural elements, the former our own given in creation, the latter
extended to us through Christ’s saving merit.

The latter allows us

to fulfil the process of salvation and without these supernatural
elements we would remain wandering in an abyss of misery and frustra
tion, seeking something by our own natural impulse that we can never
know nor name.

Hooker marvels at the gift itself and, indeed, at

the very necessity of this gift for the completion of a divinely
ordered process, at once natural and supernatural:
Laws therefore concerning these things are Super
natural, both in respect of the manner of delivering
them which is divine; and also in regard of the
things delivered; which are such as have not in
Nature any cause from which they flow, but were by
voluntary appointment of God ordained besides the
course of Nature, to rectify Nature’s obliquity
withal . 3 1
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When Hooker brings the figure of Christ into his system it is as a
fulfilment of a process initiated at creation.

The process has

been necessarily re-ordered because of man's sin, but it was always
a divinely inspired plan in which man's natural endowments had a part
to play even after these had become weakened by sin.

Hooker demon

strates that even in man's sin the forethought and mercy of God acted
to restore the harmony and to re-order but not entirely to re-create
the process of salvation:
... God hath in Christ unspeakably glorified the
nobler, so likewise the meaner part of our nature,
the very bodily substance of man ... for in this
respect his body, which by natural condition was
corruptible, wanted the gift of everlasting immu
nity from death, passion, and dissolution, till
God, which gave it to be slain for sin, had for
righteousness's sake restored it to life with
certainty of endless continuance. 32
Through Christ only, then, can we reach the perfection
intended at creation;

a perfection, according to Hooker, towards

which our natural faculties will lead us if they are trained to work
according to their proper intentions.

As Hooker's process is a

hierarchical one, developing always towards a final goal, the nobler
faculties of the soul are to be preferred to the meaner ones.
However, these inferior faculties are not to be condemned for they,
too, perform their role in the movement towards fulfilment on this
earth and perfection in the next.
Indeed, negative references to man's physical responses his 'body' — are few and far between in Hooker's works.

Those that

are there can be seen most readily in the Fifth Book of The Laws Oj
Ecclesiastical Polity wherein Hooker attempts to justify the cere
monial practices of the English church.

In the section dealing with
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the desirability of allowing a musical ornamentation of the Psalms,
Hooker writes of the type of music that:
... carrieth as it were into ecstasies, filling
the time in a manner severing it from the body;
so that ... the very harmony of sounds being
framed in due sort, and carried from the ear to
the spiritual faculties of our souls, is, by a
native puissance and efficacy, greatly available
to bring to a perfect temper whatsoever is there
troubled . 33
Even here, however, we can notice the role of the body in being the
initial sensual channel through which the spiritual faculty of the
soul can be aroused.

Nevertheless, it is true that once this higher

goal has been reached the body is, for the moment, no longer needed.
Another instance has Hooker defending the practice of
fasting.

Here he emphasizes that the soul must be trained into

preferring the higher goals;

reason must rule the will which in

turn must rule the sensual appetite, for:
... we are of our own accord apt enough to give
entertainment to things delectable; but
patiently to lack what flesh and blood doth
desire, and by virtue to forbear what by nature
we covet, this no man attaineth unto but with
7
3k
labour and long practice.
However, it is just as pertinent that Hooker's stress here falls on
the natural ability of man to persevere and, by denying himself the
lower pleasures, to thereby prepare himself for the supernatural
gifts to follow.

Man can believe in the existence of these only

through faith and this fruitful combination of reason and faith is
the foundation of Hooker's system.

Hooker nowhere underestimates

the power of the fleshly desires to turn man away from the divinely
ordered path to perfection.

He believes fasting will:

... create in the minds of [men] a love towards
a frugal and severe life, to undermine the
palaces of wantonness;
to plant parsimony as
35
nature, where riotousness hath been study;...
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Yet he does not overstress what to him is an unnatural existence.
Hooker is an optimist and consistently trusts in what man can do
rather than what, in Calvin*s eyes, he would find impossible.
Indeed for Hooker many of the ceremonial practices of the English
church were important largely as aids in the education of m a n fs
soul.
This was not so, of course, with the sacraments which
were, as we have seen, the means whereby the supernatural benefits
of Christ’s

redeeming act could be transmitted to man.

For by

these means man could finally achieve as much perfection as is
possible on this earth.

They allowed him to recognize and to taste

something of the reward his natural reason could only prepare him
for unwittingly, and they needed grace for their operation to be
effective.

Moreover, on earth the "soul of man only" can be the

"receptacle of Christ*s presence" , 36 but the effects are felt by
both soul and body which, because Christ glorified the whole man,
will both be "quickened to eternal life" . 3 7
Richard Hooker trusted in two things:

Reason and Faith.

He trusted in m a n ’s Reason because it was the reflection of the
Divine and would, therefore, if acting correctly, again lead him
towards a goal of perfection.

However, in the final analysis, on

its own it could go no further than a frustrating earthly goodness.
Beyond that man needed faith that the goodness achieved would have
a reward;

that the end which was for the Reason a theoretical neces

sity, would become for the whole man a felt and seen reality.
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There were poets who were sympathetic to the kind of
thinking embodied in Hooker’s Laws of Ecclesiastical Polity.

The

Roman Catholic poet, Robert Southwell demonstrates a confidence in
reason, or "wit" as he calls it, a confidence which was not due to
any specific influence by Hooker (Southwell wrote before the Laws
were published) but which does reflect the co-existence of a similar
view of m a n ’s nature in its relationship to God:
M an’s soul of endless beauties image is,
Drawn by the work of endless skill and might;
This skilful might gave many sparks of bliss,
And to discern this bliss, a native light:
To frame God’s image as his worth required,
His might, his skill, his word, and will conspired
("Look Home", St.3 ) 38
The stanza concentrates upon the creation of m a n ’s soul in
the image of the "endless beauties" of God and perfected by God’s
"endless skill and might".

The description is too vaguely optimistic

at first to ascribe to it any close connection to an intellectual
stance which places natural Reason in a central position.

However,

the fourth and fifth lines show a hint of a ’Hookerian’ relationship
between nature and grace;

nature, the "native light" of reason, can

discern the supernatural "sparks of bliss" which were given on creation
and which continue to be given in the form of grace.

What distin

guishes this from the similarly optimistic view of the mind posited by
Plato are the words "Yiative light", a phrase which demonstrates
Southwell’s at least partial allegiance to the Aristotelian strand of
’natural philosophy’.
More significantly, perhaps, the Anglican poet Francis
Quarles, whose Emblems was the most popular book of verse in the
seventeenth century38, also shows similarities to the Hookerian via
media.

Douglas Bush has described Quarles as:
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... a believer in established order and uni
formity, a zealous defender of divine right
and a 'true sonne of the Church of England*
but, he adds, Quarles:
... was not blind to Anglican errors, and,
holding by the authority of the individual
conscience and reason, he could not be
intolerant . 1* 0
In his poem, **Man*s Ingratitude'*, Quarles gives reason its due place
between the sensible soul and the light of grace:
A thankful heart hath earn'd our favour twice,
But he that is ungrateful, wants no vice:
The beast, that only lives the life of sense,
Prone to his several actions, and propense
To what he does, without the advice of will,
Guided by nature (that does nothing ill)
In practick maxims, proves it a thing hateful,
To accept a favour, and to live ungrateful:
But man, whose more diviner soul hath gain'd
A higher step to reason; nay attain'd
A higher step than that, the light of grace,
Comes short of them, and in that point more base
Than they, most prompt and versed in that rude,
Unnatural, and high sin, ingratitude.
(11.1-14)111
The poem itself is a reflection upon man's ingratitude, a
sin which is seen by Quarles to be 'unreasonable* in every sense of
the word.

Even an animal, he says, may be expected to show a kind

of gratitude if only from purely practical motives, a fact which
demonstrates that nature "that does nothing ill" offers us an example
to goodness even in the behaviour of beasts.

How much better, then,

should man act whose determining characteristic, reason, is explicitly
described by Quarles as a reflection of God's own attribute and is
thus a "more diviner" faculty than the sensible soul.

However, it is

man with his gift of reason and his knowledge of grace who acts
unnaturally in committing that "high sin, ingratitude".
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There is no desire or need here to postulate a direct
influence by Hooker on any piece of poetry which mentions reason
in an optimistic light.

Indeed, many Reformation poets refer to

reason in this way at some time or another.

Donne, for instance,

wrote in "To the Countess of Bedford":
Reason is our Soules left hand, Faith her right,
By these we reach divinity, that's you.

(11 .1—2)**2
The fact that the lines contain a slightly irreverent compliment to
the "divine" Countess does not lessen the significance of Donne's
taking the relationship between reason and faith for granted, as it
were.

On the other hand, a negative attitude to reason, particu
larly unaided reason, was also commonplace.

William Drummond, whose

poem "It Autumn Was ..." has already been cited (Ch.l, p.24) as an
illustration of the splendour of the Platonic world of Ideas, had
this to say of man's position in "A Prayer for Mankind":
What soul is found whom parents' crime not stains?
Or what with its own sins, defil'd is not?

Poor, worthless wights, how lowly are we brought!
Whom grace once children made, sin hath made slaves.
Sin hath made slaves but let those bonds grace break,
That in our wrongs thy mercies may appear:
Thy wisdom not so mean is, pow'r so weak,
But thousand ways they can make worlds thee fear.
0 wisdom boundless!
0 miraculous grace!
Grace, wisdom, which made wink dim Reason's eye!

Grant, when at last our souls these bodies leave,
Their loathsome shops of sin and mansions blind,
And doom before thy royal seat receive,
They may a Saviour, not a judge, thee find.
(11.17-18,35-42,65-68)43
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Reason is lumped together here with all m a n ’s other attributes;

all

are defiled, including the soul, indicating the effect of the
Christian overlay or original sin, on what was, for Plato, an inno
cent soul.

Moreover, natural reason is implicitly linked with the

"mansions blind" which the soul will leave behind with the body, that
more physical and therefore more lowly "shop of sin".

Any redemption

is to come from the outside:
That we from sin, sin may from us remove,
Wisdom our will, faith may our wit subdue

( 11. 59- 60) ^
The wisdom is divine wisdom, and the wit, our natural reason, is seen
not as a spur to the spiritual life but as an obstacle.

Puritans

and Platonists, both, could hold the world, and reason, in contempt.
It is interesting, finally, that some sixty years after
Hooker, the poet Abraham Cowley was to write a poem in answer to the
negative attitude to reason of the Christian Platonists of his own
day1*5 and it is startling that the poem is so close to Hooker’s views
that it could almost act as a summary of them.
"Reason:

The poem is called

The Use of it in Divine Matters" and, as in Hooker’s case,

it seems to have been written against those who relied too much on
moments of personal inspiration in their exegesis of Holy Scripture.1*^
Cowley warns that:
In vain, alas, these outward Hopes are try’d;
Reason within’s our onely Guide.
Reason, which (God be prais’d!) still Walks, for all
Its old Original Fall.
And since itself the boundless Godhead joyn’d
With a Reasonable Mind,
It plainly shews that Mysteries Divine
May with our Reason joyn.
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The Holy Book, like the Eighth Sphere, does shine
With thousand hights of Truth Divine.
So numberless the Stars, that to the Eye
It makes but all one Galaxie.
Yet Reason must assist too, for in Seas
So vast and dangerous as these,
Our course by Stars above we cannot know,
Without the compass too below.
Though Reason cannot through Faith1s Myst’ries see
It sees that There and such they bee;
Leads to Heaven*s-door, and there does humbly keep,
And there through chinks and key-holes peep.
Though it, like Moses, by a sad command
Must not come into th*Holy Land.
Yet thither it infallibly does Guid,
And from afar *tis all Descryed.
(Stanzas 4-6 ) 4 7
One noted commentator on Cowley’s poetry and thought, Robert Hinman,
has attributed the poet’s reliance upon reason to the influence of his
friend and contemporary, Thomas Hobbes,

and while there may be some

irony in linking the Anglican Hooker with the

atheist

Hobbes,

it

does perhaps serve to underline the danger Hooker’s Puritan readers
perceived in the Laws•

Nevertheless, it is true that in his poem on

"Reason", Cowley does acknowledge all the essential ’Hookerian’
ingredients:

the deleterious but not fatal effects of original sin on

natural reason;
Godhead";

the positive link between reason and the "boundless

the reliance upon reason as an interpreter of the scriptures

and reason’s role in seeking the supernatural whilst being itself
unable to apprehend its essence.
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(ii)

My soul has a desire and longing to enter into
the courts of the Lord: my heart and my flesh
rejoice in the living God.
(Ps.84.2) (Book of Common Prayer)50

This verse exemplifies the unity of response to the Creator
which is a feature of the Hebraic tradition.

Despite the use of

different terms such as ’soul*, ’heart’, ffleshf, 'body', and 'bones’,
the psalmist had no notion of man as divided into conflicting parts.
The entire man responded to his experience with God in one way or
another, and all the different aspects of his being would act in
unison.

We have already seen that this notion was the basis of much

of Paul’s thought on the salvation or depravity of the whole m a n 5 1
(although, ironically, the exact opposite tendency to envisage man as
a dichotomy of soul and body was to be the result of a misreading of
Paul’s chosen terminology of Spirit and Flesh).

However, it seems

fitting to place an examination of the Psalms in close proximity to
the optimistic view of human nature conveyed in Hooker’s Laws of
Ecclesiastical Polity•

This is so not only because of the generally

positive way in which, as we shall see, m a n ’s natural attributes were
viewed in the Psalms, but also because Coverdale’s influential trans
lation was itself one of the ornaments of English Protestantism.
Such a portrayal of the harmony of m a n ’s created nature was not,
therefore, confined to the more conservative Anglican position of
Hooker, but was to be found in the very bedrock of English public
worship.
Nevertheless, it is perhaps a rather bland assertion merely
to state that an undivided man is to be found in the Psalms•

In the

first place it seems apparent to any reader that there is some
inequality or ’division’ even in terms of frequency of reference.
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The word 'soul', for instance, is mentioned over one hundred and
twenty times;

fheartT is referred to over one hundred and ten times;

whereas terms such as 'body1, 'bones', 'flesh', 'blood', and other
miscellaneous physical parts are mentioned infrequently by comparison
(as a group coming to just over eight-five references).

However,

this kind of breakdown gives at least two false impressions:

one that

thinking behind the Psalms was heavily weighted towards an idea of the
'soul' as some kind of separate spiritual essence which was much more
important than the body;

and the other that, in emphasizing the

'heart', the Hebrew psalmist recognized, or rather 'precognized', that
very much later Protestant acceptance of the primacy of the emotions
and feelings in maintaining a healthy relationship with God.

Both of

these impressions are simplistic and very far from the truth.
Biblical commentators and theologians point out that the
word 'nephesh' translated commonly as 'soul', did in fact suggest not
a separate spiritual entity, but the presence of a created living
being:
The most important concept in [Old Testament]
anthropology is that of the nephesh• It is
what is alive ... and it signifies that which
is vital in man in the broadest sense - the
nephesh feels hunger, it loathes, it hates,
it feels anger, loves, weeps, and, most
important of all, can die ...
Since the
Hebrews did not distinguish between the
intellectual and vital functions of the body,
we should refrain from translating this term
as 'soul' . 5 2
This is the opinion of the eminent Old Testament theologian,
Gerhard Von Rad and such suggestions to be cautious about the transla
tion of nephesh as 'soul* were 'followed* as recently as the
publication of the New International Version (NIV) of the Bible in
1978.

Here, the translators have frequently used the terms "me” or
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"my life" in place of what Coverdale, for instance, rendered as
"soul" . 53

As an example of the difference this can make we might

look at two translations of Psalm 11, Verse 1:
In the Lord put I my trust: how say ye then to
my soul, that she should flee as a bird unto
the hill?
{Book of Common Prayer)
In the Lord I take refuge. How then can you
say to me: "Flee like a bird to your mountain".
(NIV)
The first translation is able to pick up all the traditional
associations of 'soul' with imprisoned creatures such as birds which
may flee from cages to a freer and more natural existence - or, in the
case of the soul, from the prison of its earthly existence, the flesh.
The second translation merely gives the sense of the trust in God of
the psalmist who repels the warnings of those who wish him to protect
his person by escaping from his enemies.

There is no suggestion that

it is his soul only which is under attack as is the case with the
Coverdale translation, but rather that the word nephesh has been used
to indicate that the psalmist’s life was at stake.
Indeed, the very fact that this nephesh - 'soul’ as ’life' can be taken away in death indicates just how different this concept
of soul is from the traditional Platonic and Christian notions.

The

entire religious life of the Hebrews was focussed firmly on this
earthly life and their relationship with God affected this life in all
phases of their experience.

Thus the Hebrews were on earth to praise

God and by recognizing Him to receive His special p r o t e c t i o n . W h e n
this protection did not appear to be forthcoming the Hebrews often
attributed their danger to a fault on their part, generally having to
do with the improper carrying out of the ritual of worship.

When
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they could see no fault they were left lamenting what seemed to them
to be God’s abandonment of His own people.

As they were the only

group to recognize their God, often they were left wondering why God
would neglect something which was so obviously to His own advantage.
They were the only ones to praise Him, praise being the essence of
their cult, and the whole relationship revolved around their ability
to maintain this element of worship;
... with death the individual’s participation in
the cult was extinguished: the dead stood outwith
the orbit of the worship of Jahweh, and were there
fore also debarred from glorifying his deeds.
This is the reason why the psalmist so often laments the apparent
danger and abandonment of his soul to death, for it appeared that God
had favoured his enemies who did not praise Him over His own people
who did.

The dead simply could not praise God in any way that the

Israelites understood.
An understanding of this is most important, for what we do
not have here is a separate soul whose rightful place is outside the
realm of the earthly.

The Hebrew conception of soul is an earth-

bound one which operates in conjunction with heart and body, and bones,
flesh and blood, to suffer or rejoice according to God’s pleasure.
The only hope the Hebrews were left with in death was:
... that inevitability in which nothing remained
but to cast oneself on Jahweh’s word which alone
promised life, and to hide oneself in it before
death . 56
If, then, we recognize that the word nephesh meant the life
of the individual it is easy to see why there are so many references
to ’soul’ in the Psalms.

For it was the speaker’s whole life - his

body, his consciousness, his feelings, and his spirit - which was the
centre of attention.

Furthermore, that whole life could either be
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under threat of virtual extinction or be exultant with joy, depending
upon the apparent state of the speaker's relationship with his
Creator.
The sorrow and the endangered position of the 'abandoned'
soul are quite understandably expressed in extreme terms.

Often the

fear is that the soul will be destroyed by unnamed enemies:
... yea, even without a cause have they made a
pit for my soul.
(Ps.35.7)
... 0 deliver my soul from the calamities which
they bring on me, and my darling from the lions.
(Ps.35.17)
... mine enemies compass me round about to take
away my soul.
(Ps.17.9)
They hold all together, and keep themselves close:
and mark my steps, when they lay wait for my soul.
(Ps.56.6)
For the enemy hath persecuted my soul; he hath
smitten my life down to the ground: ...
(Ps.143.3)
Sometimes the soul is in danger through what seems to be either the
just punishment of God, a test of loyalty, or sheer incomprehensible
abandonment of His creation:
Foolish men are plagued for their offence: and
because of their wickedness.
Their soul abhorred all manner of meat: and
they were even hard at death's door.
(Ps.107.17-18)
Wherefore hidest thou thy face: and forgettest
our misery and trouble?
For our soul is brought low even unto the dust: ...
(Ps.44.24-25)
Many are there that say of my soul:
no help for him in his God.
(Ps.3.2)

There is
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Lord, why abhorrest thou my soul:
thou thy face from me?
(Ps.88.14)

and hidest

The above selections demonstrate the wide ranging uses of
the term ’soul’:

it can be another word for ’self';

direct synonym for ’life’;
body that eats;

it can have the physical meaning of a

it can be nearly destroyed (with the clear visual

image of being beaten down into the earth);
by enemies.

it can be a

and it can be captured

The variety of responses emphasizes the breadth of the

Hebrew notion of soul . 5 7
In many of the Psalms we see the contrasting expressions of
faith and confidence in God as the protector of the Hebrews.

The

focus of deliverance is usually the soul:
The Lord delivereth the souls of his servants: ...
(Ps.34.22)
Bring my soul out of prison, that I may give
thanks unto Thy name: ...
(Ps.142.9)
Our soul hath patiently tarried for the Lord:
for he is our help, and our shield.
(Ps.33.19)
He shall deliver their souls from falsehood
and wrong: ...
(Ps.72.14)
Thou, Lord, hast brought my soul out of hell:
thou hast kept my life from them that go down
to the pit.
(Ps.30.3)
Finally, it is the soul which frequently exults in the know
ledge of the special position of the Hebrews in their relationship
with the Creator:
come hither, and hearken, all ye that fear
God: and I will tell you what he hath done
for my soul.
(Ps.66.14)

0
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My soul shall make her boast in the Lord:
humble shall hear thereof, and be glad.
(Ps.34.2)

the

0 speak good of the Lord, all ye works of his,
in all places of his dominion: praise thou
the Lord, 0 my soul.
(Ps.103.22)
The lack of any notion in Hebrew thought of a dichotomy
between soul and body can be most readily observed in the equally
impressive, though less frequent, range of responses of those more
obviously physical elements:
and even the feet . 5 8

the flesh, bones, mouth, tongue, eyes

In one way the term 'soul' had always contained

all of these but the psalmist shows no hesitation in including those
individual physical reactions to his apparent ill-treatment by his
Creator.

No doubt because of their very proneness to actual and

easily visualized injury and destruction, the physical aspects of man
allowed for a compelling description of the psalmist's suffering:
The dead bodies of thy servants have they
given to be meat unto the fowls of the air:
and the flesh of thy saints unto the beasts
of the land.
(Ps.79.2)
My bones are smitten asunder as with a sword:
(Ps.42.12)

...

For while I held my tongue: my bones
consumed away through my daily complaining.
(Ps.32.3)
For the voice of my groaning:
scarce cleave to my flesh.
(Ps.102.5)

my bones will

So too, the body and the other physical elements of man can be confi
dent of God's protection and can hope for deliverance;

the general

Hebrew belief that the effects of God's pleasure or displeasure would
be felt on this earth naturally led to an expectation that actual
physical suffering would be alleviated by God's intervention on
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behalf of His people:
... the Lord delivereth him out of all.
He keepeth all his bones:
so that not
one of them is broken.
(Ps.34.19-20)
... my heart was glad, and my glory rejoiced:
my flesh also shall rest in hope.
(Ps.16.10)
Mine eyes are ever looking unto the Lord:
for he shall pluck my feet out of the net.
(Ps. 25.14)
... thou has delivered my soul from death:
mine eyes from tears, and my feet from falling.
(Ps.116.8)
The most interesting aspect of the Hebrew view of man is
the role given to what has commonly been translated as fheart1.
For the psalmist, the *heart* was much more than the centre of the
emotions.

In the words of Von Rad:
The expositor must always bear in mind that this
term is much more comprehensive than our *heart*;
... it is not only the seat of the whole of the
emotions but also of the reason and the will . 59

It was within the heart that God's laws were housed, and the heart's
loyalty to these largely determined the fate of the soul - the life
of man.

Because of this, the heart is rarely spoken of as being in

the same type of danger as the soul.

As the active centre of wisdom

and belief, or foolishness and lack of faith, the heart is responsible
for the welfare of the soul, especially in those cases where the
soul's well-being is dependent upon the proper action of the heart in
keeping God's laws.

Very often the psalmist's perception is that if

the soul is destroyed, then the heart has failed.
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Throughout the Psalms there is a strong suggestion that
the quality of wholehearted and true devotion is the heartfs essen
tial feature.

For the Israelites, the covenant between God and man

gave man his unique status.

The keeping of that covenant involved

humanity in absolute devotion and the breaking of it led to disorder
and d e a t h . T h u s
heart:

stress is given to that 'proper* action of the

its steadfast purity of purpose that alone made it whole.

Unless this was so, according to the psalmist, the Hebrews would
break the covenant as their remote forefathers had done.

In order

to serve a dual purpose of warning them and restoring their confidence,
the psalmist reminds them of their other, more faithful, ancestors who
chose:
... not to be as their forefathers, a faithless
and stubborn generation: a generation that set
not their heart aright, and whose spirit cleaveth
not stedfastly unto God:
(Ps.78.9)
Furthermore, those who had broken the covenant:
... tempted God in their hearts: and required
meat for their lust.
For their heart was not whole with him: neither
continued they stedfast in his covenant.
(Ps.78.19,37)
It is not surprising that the heart had this power to betray or to lead
one astray.

As the principal site of motivation towards action it was,

for the Hebrews, endowed with a wide range of emotional and spiritual
responses as well as itself being able to initiate a movement towards
or away from God.

The enemies of the Hebrews:

... imagine wickedness, and practise it: that
they keep secret among themselves, every man
in the deep of his heart.
(Ps.64.6)
However, there is no hiding place from God:
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... for he knoweth the very secrets of the heart.
(Ps.44.21)
The heart, then, is the site of the very deepest and most
secret desires and feelings . 6 1

It is also, as the above comments

indicate, the site of the will and what we would call the conscience.
It is the place where man makes decisions about God, not only in an
emotional way but, surprisingly, from a full knowledge and under
standing of God's laws.

For these also reside in the heart:

The law of God is in his heart:
shall not slide.
(Ps.37.32)

and his goings

It is in the heart that man accepts or rejects God:
The fool hath said in his heart:
God.
(Ps.14.1)

There is no

I call to remembrance my song: and in the
night I commune with mine own heart, and
search out my spirits.
(Ps.77.6)
.
My heart hath talked of thee, Seek ye my
face: Thy face Lord, will I seek.
(Ps.27.9)
The heart then can encourage us to seek God or lead us away from God.
However, it is not to be thought of as a merely impersonal motivator.
The vast majority of references to the heart are centred around the
emotional effect of the relationship between God and man.

Indeed,

so central is the heart's role in what is essentially a very personal
relationship that it is looked upon as the testing place of devotion:
Thou hast proved and visited mine heart in the
night-season; thou hast tried me, and shalt
find no wickedness in me: ...
(Ps.17.3)
When it seems as though it has lost God's favour, the unhappy heart
can be "distressed", "heavy" or "broken" - the very antithesis of

its proper attribute of wholeness:
The sorrows of my heart are enlarged:
bring thou me out of my troubles.
(Ps.25.16)

0

I am feeble, and sore smitten: I have roared
for the very disquietness of my heart.
(Ps.38.8)
Thy rebuke hath broken my heart;
of heaviness: ...
(Ps.69.21)

I am full

Indeed, so distressed might the heart be that, like the soul, it can
be almost destroyed:
My heart is smitten down, and withered like
grass: ...
(Ps.102.4)
Generally, however, the heart is rarely spoken of as the central object
of fundamental concern that the soul obviously is.

Clearly the major

difference between the two is that the soul is precious by virtue of
its being the vital essence of the whole man, whereas the heart is
that faculty whose responsibility it is to maintain and strengthen the
relationship between God and man.

The soul is the beneficiary of the

heart*s vigilance but so too are the other aspects of man:
mind, bones, body, mouth, eyes, tongue and feet.

his heart,

That the heart is

the key to the process is made clear by the repeated prayers for it to
be strengthened, or made contrite:
That he [God] may bring food out of the earth,
and wine that maketh glad the heart of man:
and oil to make him a cheerful countenance,
and bread to strengthen man*s heart.
(Ps.104.15)
The sacrifice of God is a troubled spirit: a
broken and contrite heart, 0 God, shalt thou
not despise.
(Ps.51.17)
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The relationship is, indeed, a personal one as is indicated by the
suggestion that the sometimes proud heart needs to be made humanly
responsive to the call of God:
To-day if ye will hear his voice, harden not
your hearts: ...
(Ps.95.8)
The reward of the heart is not seen in terms of deliverance and
safety, as was primarily the case with the soul, but is felt in its
emotional release of joy:
Thou hast put gladness in my heart: ...
(Ps.4.8)
... my trust is in thy mercy:
is joyful in thy salvation.
(Ps.13.5)

and my heart

The Lord is my strength, and my shield; my
heart hath trusted in him, and I am helped:
therefore my heart danceth for joy, and in
my song will I praise him.
(Ps.28.8)
... let the heart of them rejoice that seek
the Lord.
(Ps.105.3)
It is clear that the Hebrew conception of human nature
involved some kind of apportioning of roles to the ’soul’, the ’heart*
and the bodily elements of man.

However, even if, for the purposes

of analysis, it is useful to examine individual instances of one 'part'
acting in a particular way, it is equally useful to remember that,
generally speaking, any other part could have been portrayed as acting
in the same way.
those ’parts’;

Furthermore, there is never any conflict between
it is the whole psalmist, whether spoken of in terms

of his soul, heart, or body, whose fundamentally unified reaction is
one of celebration, praise, or despair, depending upon his experience
at any one time.

Indeed, the psalmist quite often includes two or
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more of the 1 parts* in the actual description of his response, as in
the following:
My soul hath a desire and longing to enter into
the courts of the Lord: my heart and my flesh
rejoice in the living God.
(Ps.84.2)
The psalmist was not trying to convince anyone of the unity of human
nature;

he merely assumed such a unity as the foundation of a human

being1s response to his Creator.
When Reformation poets with their inheritance of a view of
a divided human nature began to paraphrase the Psalms we might expect
some conflict between their body and soul language and that of
Coverdalefs own careful translation . 6 2

However, even in the

inherited Christian tradition, the whole man could very easily be
totally dejected or totally joyful and there is a place in Christian
thought for a despairing soul which fears a punishment of death or a
joyful flesh confident of eternal life.

Xt is, therefore, common

to find that poets who paraphrase the Psalms can do so with very
little need to adapt the individual psalms to the dominant western
tradition of dichotomy.
The seventeenth century poet George Sandys is only one of
many who attempted Psalm paraphrases.6^

As an example of the ease

with which the body and soul language of the Psalms can be assimil
ated, we might look at Sandys* paraphrase of Psalm 35.9,10 : 6 4
Then in the Lord my soul shall joy,
And glory in his timely aid.
My bones shall say, 0 who like thee,
That arms*t the weak against the strong;
That dost the poor and needy free
From outrage, and too powerful wrong?
(Psalm 35, 11.19-24)65
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Here, as in the biblical model, "soul” and "bones" act in conjunction
to anticipate the joy of rescue and salvation.
There are many other instances where this unity of response
is carried over without qualms.

Philip Sidney’s collection of psalm

paraphrases is one of the most well-known of all.

As well as being a

mine of technical and metrical excellence, Sidney’s psalms reflect his
careful study of the texts and his consultation of several translations
and commentaries. 66

His paraphrase of Psalm 31, 10-12 reflects the

unity of the psalmists response as he bemoans his unhappy experience:
0 Lord, of Thee let me still mercy winn,
For troubles of all sides have me within.
My eye, my Gutts, yea my soul grief doth wast,
My life with heavyness, my yeares with moane
Do pine, my strength with pain is wholy gon,
And ev’enmy bones consume where they be plac’t.
(Psalm 31, 11.25-30)67
Unity is also in evidence on occasions of joy and confidence:
My eyes still my God regard
And he my right hand doth guard,
So can I not be opprest,
So my heart is fully glad,
So in joy my glory clad,
Yea my flesh in hope shall rest.
For I know the deadly grave
On my soul no power shall have:
For I know thou wilt defend
E v ’n the body of Thyne Own,
Deare beloved Holy One,
From a foule corrupting end.
(Psalm 16, 1 1 .25-36)66
On the other hand, the very prevalence of the terms ’soul’
and ’heart 1 in the Coverdale translation and the traditional associ
ations of separateness and spirituality the word ’soul

has gained

has meant that it is possible to read the Psalms and to assume
dichotomy where none exists.

Furthermore, the practice of poetic

imitation allowed for the individual expression of the author;
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sometimes this enables us to see where a poet's own inherited assump
tion of a divided human nature can come into conflict with the unity
of the Hebraic original.

Even someone as careful as Sidney has

occasionally fallen victim to this type of fundamental misreading.
Here, for example, is the Coverdale translation of Psalm 14, 1-2:
The fool hath said in his heart:
There is no God.
Sidney's version of this is:
The foolish man by flesh and fancy led
His guiltie heart with this bond thought hath fed,
There is no God that raigneth.
(Psalm 14, 11.1-3) 70
The implication here is that the innocent essence of the man is somehow
being pulled by the conflicting impulses of the flesh;

moreover, it is

the "flesh" and the "fancy" which lead him to the sinful denial of the
existence of God, a serious consequence, indeed, and one indicative of
an extremely negative view of the flesh.

There is no warrant for this

in the original where it is the foolish man as a 'whole' who must take
responsibility for sin.

So too the use of the word "flesh" makes it

probable that it is ultimately the Pauline influence which has caused
this inappropriate interposition.
A similar instance occurs in the paraphrase of Psalm 17,
verse 4, where the original reads:
Because of men's works, that are done against the
words of thy lips: I have kept me from the ways
of the destroyer.
Sidney once again includes a disparaging reference to the flesh in his
paraphrase:
Not weighing ought how fleshly fancys run,
Led by Thy Word the Rav'ner's stepps I shun
(Psalm 17, 11.13-14)71
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What is interesting about this is the 1 off-hand 1 manner in which the
unified view of human nature portrayed in the Psalms can be destroyed.
So habitual were the negative associations of the flesh that the use
of such a phrase as "fleshly fancys" just did not seem like a mis
reading of the psalmist’s original meaning.
However, it is not in those psalm imitations which keep
closest to their models that we can see the clearest evidence of mis
reading.

The range allowed to imitators was wide and the poet could

deviate substantially from the original while still ostensibly using
it as a model for his verse.

The poet Thomas Wyatt based the

narrative structure of his penitential psalm imitations on the prose
version of Pietro Aretino, a work which emphasized the traditional
associations of these psalms with the story of David and Bathsheba.
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Each psalm is preceded by a prologue describing the narra
tive context of David’s thoughts or repentance over his sensual
feelings for Bathsheba;

after each prologue we see the actual psalm

occasioned by these thoughts.

As a consequence of this method the

psalms themselves are extensively affected by their narrative context
and again the flesh is the ’culprit* in a way never envisaged by the
psalmist himself.

In his imitation of Psalm 6 , Wyatt writes:

My flesh is troubled, my heart doth fear the spear
That dread of death, of death that ever lasts,
Threateth of night and draweth near and near.
Much more my soul is troubled by the blasts
Of these assaults, that come as thick as hail,
Of worldly vanity, that temptation casts
Against the weak bulwark of the flesh frail,
Wherein the soul in great perplexity
Feeleth the senses with them that assail
Conspire, corrupt by use and vanity,
Whereby the wretch doth to the shade resort
Of hope in thee, in this extremity.

(Psalm 6, 11.lOO-lll)7“
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The original Psalm 6 involves the lament of the whole person.
are "vexed" and the soul also is "sore troubled".
both body and soul as "troubled".

Bones

Wyatt, too presents

However, his ’psalmist’ places the

blame for the soulfs despair on the "flesh frail" which cannot stand up
to the assaults of worldly ’Vanity".

The soul’s main sin is to be in

"great perplexity" and its only hope is to flee the scene and resort
"to the shade" to await rescue.
Wyatt’s acceptance of a division between soul and body is
even clearer later in this poem as the ’psalmist* calls upon God to:
Reduce, revive my soul: be thou the leech,
And reconcile the great hatred and strife
That it hath ta’en against the flesh, the wretch
That stirred hath thy wrath by filthy life.
See how my soul doth fret it to the bones:
Inward remorse so sharpth it like a knife
That but thou help the caitiff that bemoans
His great offence, it turns anon to dust.
( 1 1 . 118- 1 2 5 ) 75
Here, even though both flesh and soul are "wretch" and "caitiff"
respectively, it is the soul whose welfare really concerns the
’psalmist*.

The flesh has been the one to stir God’s "wrath";

it

has been responsible for the "filthy life" and now it is punished by
the "inward remorse" of the soul which "fretCs] it to the bones".
However, the soul is necessarily

connected to the body and if the

soul continues to bemoan the sin it will destroy the body (and itself)•
In this predicament the ’psalmist’ needs God to act as a "leech" and
to give life back to the soul by purging the "great hatred and strife
between it and the flesh, a hatred that wears them both down no matter
how just the cause of that hatred on the soul’s part might be.
Throughout the poem the soul remains intrinsically innocent even
though its fate may be tied to the body’s.
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As a final instance of a basic misreading of the body and
soul language of the Psalms, it is interesting to move again to the
Emblems of Francis Quarles.

Although the emblem poems comment on

particular biblical verses rather than imitations of the Psalms, it
is clear that Quarles found his impetus for the poems in his own
reading of the biblical passage.

He has no hesitation, for example,

in writing an entire poem 76 on the soul's flight from the "earth's
base drudg'ry" and basing this on the psalm verse:
0 that I had wings like a dove, for then
would I fly away, and be at rest!
(Authorised Version, Ps.55.6)

In the original the psalmist merely wanted to escape to the wilderness
out of the reach of his enemies.
Quarles most instructive misreading is of the psalm verse:
Bring my soul out of prison that I may praise
thy name.
(Authorised Version, Ps.142.9)
The psalmist had used this image to indicate his feeling of confine
ment as his enemies surrounded him and God appeared not to be coming
to his aid.

Quarles, on the other hand, boldly proclaims his view

of the human predicament:
My soul is like a bird, my flesh the cage,
Wherein she wears her weary pilgrimage.
(On Ps.142.7, 11.1-2) 7 7
It is a world view informed not by a thorough understanding of human
nature as seen in the Psalms but by the classical tradition of dicho
tomy.

In Quarles' poem the soul must spend its time hopping back

and forth in its cage between the "perches" of sense and reason.
eventually has to call upon the "glorious martyrs , the

illustrious

stoops" who like him were also shut in "fleshly coops', that they
might plead his cause to God for:

He
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Thus am I coopTd; within this fleshly cage
I wear my youth, and waste my weary age;
Spending that breath, which was ordain'd to chant
Heav'n's praises forth, in sighs and sad complaint.
(11.19-22)
This highly dramatic and pervasive image of the human soul as a bird
imprisoned in its fleshly cage is a long way from the psalmist's
portrayal of an undivided man singing his songs of lament or praise.
So too, it is almost as far from Hooker's picture of human nature
acting in all its parts as the harmonious reflection of God's
Eternal Law.

CHAPTER

5

"A PROUD AND YET A WRETCHED THING":
Sir John Davies 1 Nosce Teipsum and
the Elizabethan picture of man.
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Sir John Davies* Nosoe Teipsum provides us with an
Elizabethan culmination of the diverse and often contradictory
theories of the relationship between the body and the soul.

Plato,

Aristotle, Paul, Luther, Calvin, and Hooker are all to be found in
this poem, not directly for the most part, but through Davies*
immediate and major sources, Pierre de la Primaudaye's "The Second
Part of the French Academie" and Philippe de Mornay*s "A Worke
concerning the Trewnesse of the Christian Religion " . 1

These works

were themselves compendiums of past thinking and Davies borrows ideas
from them extensively and with little alteration.

To a lesser

extent Cicero*s "Academica" and his "Tusculan Disputations", and
Montaigne’s "An Apology of Raymond Sebond" and "Of Smels and Odours"
also provided fertile ground for Davies* lengthy exposition.

Indeed,

Davies* personal and individual contribution to the body-soul theory
was not in the area of original thinking (he would be less useful if
that were the case) but in the very ambition of the enterprise and
in the clarity with which he describes what is to all intents and
A

purposes the typical educated

Elizabethan’s view of man.

Written in a series of confident quatrains, the nearly two
thousand lines of Nosoe Teipsum flow remarkably freely in both
metrical regularity and in the ease of the argument.

There is

metaphor here, but it is merely illustrative, its purpose being to
simplify the presentation of ideas by means of convenient and, often,
conventional analogy.

There is paradox here, too;

body and soul theory could hardly be without it.

a discussion of
However, in Nosoe

Teipswn the paradoxes are not meant to upset or perplex;

like other

notions, they are firmly locked into the received opinion of the
past.
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Davies is Metaphysical? only in the sense that he describes
the prevailing thought about metaphysical matters.

His argument is

free from any effect of spontaneity or internal growth.

Its movement

is clearly directed ’from the outside’ and any objections to the
prevailing line of thought are allowed entry merely to be dismissed.
Indeed, Davies simplifies his arguments so much, and with such skill,
that all we apparently need to do is to move from one to the next.
His modern editor, Robert Krueger, has summarized Davies’ technical
accomplishment as:
... smoothness and clarity [that] comes from
the way in which he treats ideas as well as
from the verse and diction.
He not merely
clarifies, he simplifies ideas to fit the
compass of the verse. The reduced thought,
freed of complexity, ambiguity, and
uncertainty, lends itself to expression in
simple words and melodious lines . 3
The persuasive and ordered progression of statements in the
poem casts an almost hypnotic power over a reader who may, with such
a subject, have expected contentious wrangling, complex abstractions,
or even the occasionally shrill rhetoric of impassioned conviction.
In fact, the flow of the argument and the confidence of the verse form
may have blinded many readers, not to the simplification of ideas,
which is entirely within Davies 1 design and is both a reason for and a
measure of its success, but to the inconsistencies which are to be
found in what Davies apparently sees as a fully integrated body-soul
relationship.

For we see in Nosoe Teipsum a consummation of the

divided and uncertain views of the body’s role in man’s ’best’ nature.
No doubt these inconsistencies were an inherent part of the accepted
ideas upon which he based his exposition.

However, it is an indica

tion of their strength, their inability to be argued away or fitted
comfortably into a harmonious context, that such a master of
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integration as Davies could do little to prevent their appearance.
The poem begins with fulsome dedications to three illust
rious Elizabethans:

one to that prominent patron of scholars, Henry,

Earl of Northumberland;

the second to Davies* own patron, the

Attorney General, Edward Coke;

and the last to that "most gracious

dread Soveraigne"1*, Elizabeth herself.

In a poem which has as its

subject the nature of man*s soul, it is not surprising that Davies
concentrates his praise upon the nobility of soul of the dedicatees,
particularly those two who were in a position to show him most
favour, Northumberland and Elizabeth.

Davies refers to Northumber-

land*s "winged Spirit" (1st Ded., 1.16) which was both "Heroiok and
# #
*
divine" (1st Ded., 1.7).

The descriptions are perhaps more

classical than Christian at this early stage;

and when he makes

reference to what seems to be a synonym for *spirit* here,
Northumberland*s "heav*nly mind" (1st Ded., 1.14), the poet*s
Platonic inheritance is more than obvious.
Davies* most elaborate praise was necessarily reserved for
Elizabeth who, at the age of sixty-five, was not averse to receiving
such well-wishing as this:
Faire Soule, since to the fairest bodie knit
You give such lively life, such quickning power,
Such sweete celestiall influence to it,
As keeps it still in youths immortall flower
• ••
0 many, many yeares may you remaine
A happie Angell to this happie land.
(3rd Ded., 11.21-24,29-30)
Needless to say it was politic for Davies to repeat here the common
place notion that a beautiful body must house a beautiful soul.

All italics in quoted extracts from the poem are Davies*.
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However his subject also allowed him scope to praise the recognized
virtues of Elizabeth1s mind:
... the richest minde,
Both by Arts purchase, and by Natures Dower,
That ever was from Heaven to Earth confin’d,
(3rd Ded., 11.9-11)
The largely Platonic nature of the descriptions in these
dedications is offset slightly by the occasional biblical or Christian
reference:

to "manna” (1st Ded., 1.20);

to "th*Almighties hand" (3rd

Ded., 1.8);

and to Elizabeth as a "glorious Angell" (3rd Ded., 1.32)

in heaven.

Yet Davies fell into a long tradition of conveniently

flattering Platonic dedications and perhaps it is misleading to make
too much of this emphasis here.
balance is more evenly weighted.

In the poem Nosce Teipsvm proper the
Apart from the occasionally specific

reference to the body as a 'prison* for the soul, the direct Platonic
influence is partly disguised by an elaborately integrated design
based firmly upon Christian belief and Aristotelian theory of the
soul's diverse powers acting through the body.
Davies begins his lengthy treatment of the relationship
between the body and the soul with a properly modest apology for and
explanation of his presumption in tackling this most difficult of
subjects.

He recognizes that it was a desire for forbidden knowledge

that led to man's first sin, the consequences of which makes Davies'
task even more difficult by depriving him of a reason which had been
"sharpe, and cleere" (1.9).

The ever present danger of our

first

Parents" who:
Where they sought T&iowledge, did qttov find
• • •

And to give Passion eyes, made Reason blind.
(1.26,28)

is appropriately enough on Davies1 mind as he embarks upon his own
quest for knowledge.

Nevertheless, having given some familiar

examples of presumption from classical mythology5, he comes to a
decision which gives him the courage to continue.

It may, after

all, be the soul’s very corruption that impels us to study the
exterior world for:
Even so Mans soute, which did Gods Image beare,
And was at first, faire, good and spotlesse pure;
Since with her sinnes her beauties blotted were,
Doth of all sightes, her own sight least endure.
• • •

And while the face of outward things we find,
Pleasing, and faire, agreable, and sweete;
These things transport, and carrie out the mind,
That with her selfe, her selfe can never meete.
(11.121-124,137-140)
Furthermore, the poet makes mention of another occurrence which has
made it possible for him to turn his attention inward towards his own
soul.6

It appears that he has recently suffered an affliction of

some kind which "as Spiders toucht seeke their webs inmost part"
(1.145), has forced him to look more closely at his own interior cond
ition:
This Mistresse [affliction] lately pluckt me by the Eare;
And many’a golden lesson hath me taught;
Hath made my Senses quicke, and Reason cleare,
Reformd my Will, and rectifide my Thought.
(11.153-156)
Thus Davies has now in a way been compensated for his affliction and
is in a position to be able to tackle this most elusive and dangerous
subject, not now with "clouded Reason" but in a condition similar to
that of Adam before the Fall.

Yet Davies fully recognizes the essen

tial enigma that is his own nature as man, and in three oft-quoted
stanzas he summarizes it with humility but perhaps also with a rather
bold assertion of the uniqueness and the enormity of the paradox:
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I know my Bodi's of so fraile a kinde,
As force without, feavers within can kill;
I know the heavenly nature of my mind,
But tis corrupted both in wit and will:
I know
Yet is
I know
Yet to

my Soule hath power to know all things,
she blind and ignorant in all;
I*am one of Natures litle kings,
the least and vilest things am thrall.

I know my life's a paine, and but a span,
I know my Sense is mockt with every thing;
And to conclude, I know my selfe a M a n ,
Which is a proud and yet a wretched thing.
(11.169-180)
Davies begins his discussion proper, entitled "Of the Soule
of Man, and the Immortalitie thereof", with an acknowledgement that
unaided reason alone cannot succeed in reaching an understanding of
man's soul.

However, he does reveal an appreciation of the ability

of reason to shed some light;

in the Hookerian sense, God-given

natural reason is not powerless, yet it is not self-sufficient either:
That Powre which gave my eyes, the world to view;
To view my selfe enfus'd an inward light;
Whereby my Soule, as by a Mirror true,
Of her owne forme may take a perfect sight.
But as the sharpest eye discemeth nought,
Except the Sunne-beames in the Aire do shine:
So the best Soule, with her reflecting thought,
Sees not her selfe, without some light divine.
(11.193-200)
In order to demonstrate further that "light divine" is necessary,
Davies notes some of the common errors the wisest of men have made in
discussing even the most basic elements of the soul's nature, its
substance and its seat.

In a thoroughly conventional fashion

he

surveys and then dismisses these diverse views and cites their very
multiplicity as evidence of the confusion God has wrought upon
presumptuous man's attempts to define the nature of the soul.

All

this, of course, is merely preparatory to his own formal plea for
the illumination necessary to accomplish his task, the faith in
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revealed truth which will allow him to strengthen and trust his
renewed power of reason:
This Lampe, through all the Regions of my braine,
Where my Soule sits, doth spread such beams of grace,
As now me thinks, I do distinguish plaine,
Each subtill line of her immortall face.
(11.261-264)
There follows immediately an outline of the nature and the workings of
the soul which, as the above stanza indicates, is housed, in Davies’
view, in the brain.

Much of this early material (11.265-316) is

treated more extensively later in the poem and it will suffice now
merely to examine the general direction of Davies’ thinking.

He is

careful to point out that the soul is both a substance and a spirit
which, when joined to the body, gives man his essential nature.
Indeed, it is through the body that the soul exercises its powers.
Nevertheless, Davies notes that the soul is self-motivating and it is
the soul which gives the body life and power, not vice versa.

So too

the soul, although initially relying upon the body as the instrument
through which it gains sensory information, can ultimately exercise
its higher powers of wit and will without the body’s aid.

It is the

soul alone which can ’foresee’ the future by reasoned comparison of
past and present events;

it alone which can organize material gained

from the senses and can judge the proper course of action;

and it

alone which can discover the causes of events and the general
principles of human conduct.
The importance of the soul’s action is obvious and although
Davies lays claim to an objective treatment of the body as ”an apt
meane" (1.270) through which the soul exercises its powers, he does
nevertheless highlight the soul’s superiority and the virtual indepen
dence of so many of its activities.

The soul’s real ’incorruptibility
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is mentioned early on as an essential distinguishing feature:

"Yet

she survives, although the Bodie d i e s (1.272), and later Davies
lists the powers of the imaginative soul in terms which emphasize its
distance from the body:
What instruments doth then the bodie lend?
When without hand she thus doth Castels build,
Sees without eyes, and without feete doth runne;
(11.304-306)
It seems already that, though natural reason may be given its 'due
recognition in the poem, the natural body will have to fight for any
share of commendation.

Davies' quandary can be seen in the stanzas

immediately following his introductory summary of the soul's powers.
He begins with the telling Platonic commonplace:
Yet in the Bodies prison so she lyes,
As through the bodies windowes she must looke,
Her diverse powers of Sense to exercise,
By gathering Notes out of the Worlds great Booke:
Nor can her selfe discourse, or judge of ought,
But what the sense Collects, and home doth bring;
(11.317-322)
The underlying confusion here of an attitude which appears to move
from resentment and restriction, to a kind of innocent admiration,
and finally to a rather grudging acknowledgement of the soul's depen
dence upon the senses reflects Davies' own perplexity about his
apparent need to denigrate the body.

Later in the poem he catches

himself up and wonders about this very tendency:
But why do I the Soule and Sense devide?
When Sense is but a powre, which she extends,
(11.437-438)
The answer to this specific question may lie in the ambiguity with
which Davies uses the term 'sense'.

He occasionally does not appear

to have made up his mind whether it is the sensory power of the soul
he is talking about or the actual physical organs of sense through
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which this power gathers information (see page 161).

However, Davies’

larger problem is centred around the difficulty of marrying the
Platonic, the Aristotelian and the Christian perceptions of the bodysoul relationship.

The Aristotelian view emphasized the integration and inter
dependence of the relationship.

As separate entities, body and soul

almost cease to exist for it is the soul working through the body which
is 'man1.
ration;

The Platonic viewpoint always relied on a position of sepa

a celestially inspired and radically different soul had been

tied to a restrictive and heavily material body.

Harmony and

fulfilment in the Aristotelian system would be found in man’s life on
this earth;

for Plato, harmony could only be found after the body had

been thrown off and the soul could return to its heavenly source and
destiny.
We have also seen that the most influential early Christian
theologian, Augustine, was himself heavily indebted to Platonic theory;
but even for him the Platonic inheritance was already a ’mixed* legacy.
In one way the stress of Platonic theory on an absolute dichotomy
between body and soul had been strengthened by the Pauline emphasis on
a division between Flesh and Spirit.

However, the notion of division

had been mitigated by two key Christian beliefs, that the body as
God’s creation is good, and that Christ, in taking on m an’s bodily
form, gave it an extra dimension of goodness, even allowing for the
possibility of its resurrection into eternal life.
At the same time, another strand of the Christian response
to the two great classical philosophers had taken Artistotle as its
model.

This response was reflected most immediately for someone

like Sir John Davies in the works of his contemporary, Richard Hooker.
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By adopting and adapting the original Aristotelian system, which out
lined the soulfs diverse powers acting through the body, this strand
of thinking showed its appreciation of the complexity and harmony of
man’s nature in this world, alongside its recognition that m a n ’s
destiny and fulfilment was in the next world.

Hooker’s emphasis on

the position of natural Reason as a link between the two worlds was
an attractive one for anyone seeking a way through the muddle.
Sir John Davies reflects more clearly than any of the
thinkers that have been discussed in earlier chapters the complexity
that results when aspects of all these strands come together to form
a single attempt at explaining the body-soul relationship.

The

problems that occur are not confined to an uncertainty as to how to
view the body;

the soul, too, is subject to a series of value judge

ments as its three powers are ordered by Davies into an hierarchy
where the highest power, the rational soul, is clearly to be preferred
not least because of its virtual lack of association with the body.
Aristotle had been quite insistent on not attempting to divide the
soul and the body into separate entities (see Chapter 1, page 38).
His theory simply did not allow for this, for we would see just what
we do see in Davies’ Nosoe Teipsum, that the body cannot be defined
as being the only instrument through which the soul can exercise its
powers and, at the same time, be spoken of as a separate and
restrictive force subject to moral judgement.

The resulting

conflict is in evidence when the previously cited line on the soul.
"Yet in the Bodies prison so she lyes," (1.317), is quoted alongside
a later stanza:
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Her harmonies are sweete, and full of skill,
When on the bodies instrument she playes;
But the proportions of the w it, and will,
Those sweete accords, are even the Angels layes.
(11.377-380)
The above stanza also indicates the tendency within the by now elabo
rately developed 'Aristotelian* system to order the powers of the
soul and to divide them into 'earthly' or 'heavenly'.
The poem as a whole, despite its surface fluency and sure
ness of touch, is full of this kind of complexity and contradiction.
Perhaps, for an Elizabethan who stands at the end of the often
contrasting yet intermingling strands of development of body-soul
thought, there could be no other honest outcome except complexity
and contradiction.

There is no doubt (the immediate success of the

poem testifies to this8) that Davies stated the resultant hybrid
theory as competently as any poet of his singularly apt technical
skills could have done.

The very readability of the poem testifies

to his success in at least disguising some inherent dilemmas;
remembering, of course, that a few paradoxes were expected and indeed
the essential one of man's uniquely privileged yet wretched state was
perhaps a matter of some pride.

Nevertheless, much of the poem

reflects Davies' seeming inability to overcome the enormous contra
dictions in the theory and he spends an inordinate amount of time in
the poem stressing the inferiority and powerlessness of a body which
in the Aristotelian system does not exist as a separate entity.
Davies spends some two hundred lines early in the poem in
seeking to answer those who saw the sensory and bodily functions of
man as determining human knowledge and behaviour.

The very length

of these sections suggests the importance for Davies of establishing
not only the soul's superior position, but its complete dominance of
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the body in all phases of experience.

Davies attempts to discount

the "senslesse" (1.389) view that the soul is "Nought but a fine
perfection of the Sense'?" (1.390) by offering examples from classical
legend, history and common experience which show the senses being
overruled by another factor, sometimes courage or restraint or just
common reason.

From this he concludes that:

Doubtlesse in Man there is a nature found
Besides the Senses, and above them farre;
"Though most men being in sensuall pleasures drownd,
"It seemes their Soules but in their Senses are.
.
•k
(11.417-420)
He admits, therefore, that sense sometimes appears to rule the soul
but this, of course, can never be the case.

The soul is always the

director of activity and what is sense but a power of the soul?
Nevertheless, Davies still appears eager to point out the difference
between the two and continues to speak of the soul not only as better
than the body and different in kind, but as acting in its proper
manner only when working apart from the body:
Then is the Soule a nature which containes,
The powre of Sense within a greater powre,
Which doth employ and use the Senses paines;
But sits, and rules, within her private bowre.
(11.449-452)
Davies is here using the word "Soule" to mean the rational faculty of
the soul, the highest power which itself contains the two inferior
powers of the vegetative and sensible faculties.

He pays lip-service

to the senses as the sensory action of the soul but even when trying
to be the even-handed Aristotelian, he resorts to imagery of hierarch
ical ordering and separation.

Davies then carries on this line of

thinking in attempting to dispose of the related argument that the
soul is affected by the temperature of the bodily humours (11.453476)•

He advances the common sense argument that there seems to be*

* A single set of quotation marks is to be found at the beginning of
lines where the thought is proverbial.
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no correspondence between good health and wisdom (the rational soul's
highest activity) or correspondingly between ill-health and brutish
ness.

The soul can be working well despite the body's ill-health or

general disrepair.

Indeed, interestingly enough, Davies suggests

that it is when the body is at its lowest ebb that the soul 'comes
into its own', so to speak:
If she the bodies nature did partake,
Her strength would with the bodies strength decay;
But when the bodies strongest sinewes slake,
Then is the Soule most active, quicke and gay.
(11.477-480)
Even Davies may have realized the implications of this surprising
variation on the Aristotelian integration of body and soul for almost
immediately he attempts to reach another compromise which is not
quite so damning to the body:
But it on he r , not she on it depends,
For she the body doth sustaine and cherish,
Such secret powers of life to it she lends,
That when they faile, then doth the bodie perish.
(11.485-588)
Despite the detrimental effects of the conventional use of the
personal pronoun "she" for the soul, and the impersonal "it" for the
body, Davies does attempt here to suggest some positive alliance
between the soul and the body.
It is certainly part of Davies' task to indicate the impos
sibility of the body contributing in any way to the soul's motivating
power.

The soul is a different order of being from the material

existence which is the object of the senses' concern.

Certainly the

soul can, and on this earth must, make use of the information gained
by the senses, but its own especial activity is far removed from the
material realm:
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She is a spirit and heavenly Influence,
Which from the fountaine of Gods spirit doth flow.
(11.495-496)
As a spirit the soul is not subject to the limitations of time or loca
tion.

It can contain all the diverse forms of the outside world

within its own "almost infinit" (1.508) confines;

a soul can never

be filled, as a body can, because it keeps enlarging its own capacities.
The soulfs characteristic activity is to abstract the essential forms
from "grosse matter" (1.541).

These forms are the immaterial

principles of existence which define each entity's essential nature:
[It] drawes a kind of Quintessence from things;
Which to her proper nature she transformes,
To beare them light on her celestiall wings.
(11.542-544)
From the seeming diversity of particular experiences and objects, the
soul extracts the general essences;

from random events and "accidents"

(1.549) it withdraws the universal principles and causes.

Indeed, it

can only know these 'forms’ of bodily things because it is, itself,
unlike them, as the eye sees colours because it is colourless (11.557
558).

Now Davies is ready to deal at length with the origin and

action of the soul without being hampered by impertinent suggestions
about the body's role in the process.

He does, however, continue to

find occasional opportunities to remind the reader of the body's
inferiority.
This next section of the poem, on the origin or creation of
the soul, takes up some three hundred lines (11.581-876) but it is
only necessary to glance briefly at its major concerns.

Davies begins

by stating as his own position the prevailing belief that each soul is
separately created by God in the womb.

He then rapidly dismisses

this theory of creationism's mirror competitor, transmigration, a view
which held that souls pass from one body to another at death.

He
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reserves greater attention for the theory of traducianism which
proposed that the soul was transmitted from parent to child in the act
of generation and which had attracted the support of Augustine and
Luther among others.9

This theory had the advantage of avoiding the

overriding implication of creationism that God was in some way respon
sible for sin by continuing to create corrupted souls.

Davies refers

respectfully to the adherents of traducianism as:
... great lights of old
[Who] in their hands the lampe of God did beare.
(11.625-626)
Nevertheless, he says, they were wrong, for as the soul is immaterial
and only God can create from nothing, one soul could never create
another.
Davies then tackles that more serious problem of creationism
itself, that God appears to be the author of evil.

For the next two

hundred lines he weaves a complex argument around the central theme
that God’s predetermined order of creation - that there were to be so
many souls, that each man was to have one, and that they must exist in
human bodies - was not to be interfered with by m a n ’s original sin.
In the first place, God was not prepared to interfere with free will
and so would not prevent sin, and furthermore, God sees all history as
an instant anyway, so that if Adam’s soul becomes corrupt, all souls
are thereby corrupted:
So when the roote and fountaine of mankind,
Did draw corruption, and Gods curse by sinne,
This was a charge, that all his heires did bind,
And all of his of-spring grew corrupt therein.
(11.773-776)

The most convincing part of his argument is his summary of
the theory that, after m a n ’s sin, God withdrew the supernatural
qualities of the soul, leaving only its natural faculties, themselves
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closely tied to the body and its stench of corruption.
deduced*

It is this

soul which is created anew at each generation.
Not surprisingly, perhaps, Davies does not solve all the

problems connected with this question.

It is possible that he

realized the inadequacy of his argument himself, for he concludes
the section with the modest and slightly desperate plea:
Then let us praise that Power, which makes us bee
Men as we are, and rest contented so;
And knowing mans fall was Curiositie,
Admire Gods counsels, which we cannot know.
And let us know, that God the maker is,
Of all the Soules in all the men that bee;
Yet their Corruption is no fault of his,
But the first Mans, that broke Gods first decree.
(11.869-876)
Nevertheless, Davies puts on the bold front of success and
quickly moves on to the next and more important sections of the poem,
the working relationship of the body and the soul.

He begins on an

optimistic note:
This substance, and this spirit, of Gods owne making_,
Is in the bodie placft, and planted here
"That both of God, and of the world partaking,
M0f all that is, man might the image beare.
(11.877-880)
Davies* task for the next three hundred lines or so is to give an
account of the workings of the soul’s powers acting through the body
of man.

As the "worlds abridgement" (1.884) the whole man, body and

soul, is rather suddenly given a more positive value as he partakes
as fully as possible of God’s creation so that he might more properly
express himself in "prayer and praise" (1.890).
This section of the poem, in its detailed description of
the interaction between the body and the soul, is the most heavily
reliant upon an elaboration of the classic Aristotelian position.
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It is less prone, but not immune, to implications of divisions that
we can more easily find when Davies is generalizing about the soul or
the body.

The difference in perspective is immediately apparent when

we are faced with Davies' attempt to find an appropriate analogy for
the manner in which the soul is united to the body.

Whereas earlier

in the poem we had been asked to picture the soul "in her private
bowre" (1.452), and as "Queene" and "Mistresse" (1.333) being served
by the busy senses who scurry to and from "her Court the braine"
(1.360), we are now specifically called upon not to engage in such
images of separation:
Then dwels she not therein as in a tent;
Nor as a Pilot in his Ship doth sit;
Nor as a Spider in her Web is pent;
Nor as the Waxe retains the print in it;
(11.901-904)
The relationship between the soul and the body is now to be considered
as the action of light in air (11.909-920), in Davies' case a direct
borrowing from La Primaudaye, but in reality a much earlier concept.10
The image is a useful one for Davies at this point, for it stresses
the idea of the soul as being diffused into all parts of the body
while still retaining its own indivisible nature;

it also allows him

to make the occasional remark about the air's (body's) sometime turbu
lence and corruption which does not affect the light's (soul's) purity
and steadfast action.

We see that, even in analogy, Davies is not

going to let us forget the body's inferiority so easily.

This is

more obvious in the next and related analogy of the soul acting as the
sun, another particularly apt comparison as Davies sees it, for:
... as the Sunne above the light doth bring,
Though we behold it in the Aire below;
So from th'etemall light the Soule doth spring,
Though in the Bodie she her powers do show.
(11.921-924)
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As the sun’s diverse effects are felt in the seasonal variety of the
world’s temperature, on the different times of the day, on the amount
of heat produced, and even on the differing skin colours of man, so
too the soul:
Doth use on diverse objects, diverse powers,
And so are her effects diversified.
(11.935-936)
It soon becomes clear, however, that these diverse powers are fixed
in a strictly hierarchical order.
Davies very quickly accounts for that essential though
inferior vegetative power of the soul.

In Elizabethan psychology this

faculty was centred in the liver which was the site of the second
digestion, or ’concoction1 of nutritional matter and which thereby
manufactured the first stage of ’spirits’, themselves the essential
physical link between the body and the soul.11

(Later in the poem

Davies deals with the development and refinement of these spirits.
In brief, the vegetative spirits moved on to the heart where they
were reconstituted to form ’vital* life-maintaining spirits, and then
on to the brain where they became ’animal* spirits, whose key role
was to initiate passion and movement.)

Davies sees the vegetative

or ’’quickning” (1.937) power as the housewife of the process who:
... doth employ her Œoonomioke Art,
And busie care, her household to preserve.
(11.939-940)
This fundamental faculty is shared by all living things, is proper
’’even to Trees” (1.948) and is confined to the physical limits of the
body itself.

The next power, the sensible power, is not and may go

’’abroad** (1.951) to gather information through the five senses.

As

has already been discussed, the manner in which the soul gathers this
information is by receiving the forms of things and this distinctive
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ability is demonstrated most especially by the sensible faculty of
the soul.
The five outward senses are dealt with in order of import
ance:

from the majestic sight, to hearing, taste, smell and finally

touch or feeling.

Surprisingly, perhaps, the senses’ characteristic

function is a rather passive one;

they merely allow the world to

enter them, rather than going out, as it were, to meet the world.

An

example of their receptivity is the action of sight where, even though
the eyes are the body’s:
...
Yet
But
And

farthest reaching Instrument;
they no beames unto their Objects send,
all the rayes are from their Objects sent,
in the Eyes with pointed Angles end.
(11.985-988)

So too, the ear’s "labrinth” (1.1015) of turns and windings is appro
priately constructed to filter the random noise which assails it and
to allow it to make a ’’true distinction” (1.1004).

The senses as a

group, but particularly the eyes and ears, permit the soul to gather
essential information, necessary both for the body’s own survival and
for the activity of the higher powers of the sensible soul.

They are

also valuable, according to Davies, for the less practical reason of
allowing the soul some distraction from the burden of being tied to
the body;

by the knowledge it gains via the senses, the soul:
... her prison may with pleasure beare,
Having such prospects All the world to view.
(11.1031-1032)

This is a curious addition in the circumstances, especially as Davies
has taken some pains to keep closely to the interdependence of powers
even within the hierarchical ordering of the system.
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When the outward senses have performed their function of
receiving impressions from the external world, the sensory faculty of
the soul then relies upon her three inward senses of apprehension to
further define these impressions prior to action being taken or their
being passed on to the rational soul for final judgement.

These

inward senses, common sense, or as Davies unusually terms it, "imagin
ation” , fantasy, and memory, all had clearly defined roles within the
process (11.1073-1104).

It was the function of common sense to

extract single forms from the diverse sensual impressions already
received.

These were then passed on to the fantasy which had at

least an elementary judging power, in terms of what was good or bad
for the body, and was able to discriminate between forms.

Fantasy

would then pass the impression on to the memory, whose other stored
images she may have already used in the process of discrimination.
Here the apprehensive power of the sensible faculty of the soul has
concluded its major task and the motive power takes over.
Davies firstly deals with the motive power of passion which
requires communication between the site of inward apprehension, the
brain, and the seat of the passions, the heart.

This is achieved by

means of the spirits which have now been given their final reconsti
tution in the brain as animal spirits.

Davies refers to these as

"spirits of Sense" (1.1124) and one of their tasks is to send
messages from "Phantasies high Court" (1.1125) in the brain down to
the heart where the appropriate passions are aroused.

From here,

the vital spirits would then initiate the second motive power of the
sensible soul, movement itself.
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The most interesting concept in the whole process is
undoubtedly the "spirits” themselves.

Clearly the crucial link

between the soul and the body, the spirits were generally considered
to be a physical substance, manufactured along with the blood and the
humours in the liver.12

The spirits were pure and rarefied subs

tances, and could not be divided into simpler elements.

Nevertheless,

they were capable of refinement, a process which occurred twice after
their initial manufacture.

The most highly developed animal spirits

were not only responsible for the two powers of motion, they were
also the means by which apprehension itself was made possible.

For it

was the spirits which transferred the initial sense impressions from
the outward senses to the inward centres of common sense, fantasy and
memory.

Davies suggests the subtlety and intimacy of the relationship

between the spirits and the soul by making them not merely messengers
but judges:
These spirits of Sense in Phantasies high Court,
Judge of the formes of Objects ill or well;
And so they send a good or ill report,
Downe to the heart, where all Affections dwell.
(11.1125-1128)
It was not unusual for commentators to give to the spirits the vital
role of being links between the soul and the body.

Most would have

stopped short, however, of giving them, as Davies has here, the posi
tion of judges as we l l , even if only in the elementary capacity that
fantasy could claim.
the spirits, in fact,
absolutely

There were some theorists who postulated that

were the soul,13 and while Davies does not seem

opposed to this idea, it is fair to point out that gener

ally he does speak of the common sense, fantasy and memory as
responsible for organizing and deciding upon sensory impressions.
Nevertheless, we can say that Davies certainly did not over-emphasize
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the spirits* physical origins or their generally accepted suscepti
bility to physical and environmental conditions.14
After he had completed the section on the sensible soul, it
is apparent that Davies felt he could farewell the body to all intents
and purposes.

The concluding quatrain is a rather patronizing summary

of the soul-body relationship as we have seen it so far:
Thus the Soule tunes the bodies Instrument,
These harmonies she makes with lifey and sense;
The organes fit are by the bodie lent,
But th*actions flow from the Soules influence.
(11.1145-1148)
He is now ready to discuss that power of the soul, the rational faculty,
which is least dependent upon the body for its activity.
The rational soul, too, was divided into powers of apprehen
sion and motion, or in this case, the wit and the will.

These powers:

... though their roote be to the bodie knit,
Use not the body, when they use their skill.
(11.1151-1152)
Discursive reason certainly needed the sensory forms provided by
fantasy, common sense, and memory for it was reason* s task to sift,
compare, generalize about, and judge this information.

Yet the

rational soul was itself prone to a further division of powers ranging
from the diverse actions of reason itself, that most commonly used
power, to the more rarely achieved wisdom.

For when reason gave her

assent **lightlie** (1.1173) she was termed **Opinion** (1.1174);

when

acting in her capacity of discerning a truth from general principles
she was demonstrating "Judgement** (1.1176);

having established a

fixed truth she became ^Understanding'' (1.1172);

from:

... manie understandings^ knowledge bring,
And by much knowledge. wisdome we obtaine.
7

(11.11 7-11 0)
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The progress towards the highest power of the soul, wisdom, is a long
and arduous one, made so by an original sin which tainted our earthly
capacity.

However, even this did not entirely deprive our natural

soul of the ability to strive towards wisdom:
Yet hath the Soule a dowrie naturall,
And sparcks of light some common things to see;
(11.1185-1186)
Like Hooker, Davies clearly believes in the natural capacity of the
rational soul to prepare itself for perceiving truth and doing good.
These natural affinities had been placed in man at creation and,
although weakened, they have not been entirely "quencht" (1.1197) by
sin.

Admittedly, the supernatural capacities had been withdrawn but

these, too, had been replaced to an extent by the redeeming action of
Christ (11.1189-1200).
Nevertheless, it was possible still, as it had been with
Adam, for the wit, or reason, to mislead the will.

The will depended

upon the wit as a Prince upon his "Counsellour" (1.1209):
And when wit is resolvfd, will lends her power
To execute, what is advisd by wit.

(11. 1211- 1212)
Will, holding "the royall Scepter in the Soule" (1.1215) is free to
overrule the wit but this is difficult as the soul depends upon the
reason to interpret information.

Will ought naturally to lead to

goodness and should be correctly guided by a wit which seeks truth,
but the will can be misled into moral failure by a reason that is
corrupt.
The system acting at its best, however, was one of harmony
and order, leading the soul ever upwards to God and yet not forgetting
and indeed depending upon its earthly existence:
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Our
Our
But
But

wit is geven, Atmightie God to know,
will is given, to love him being knowne;
God could not be knowne to us below,
by his works, which through the sense are shown.
(11.1229-1232)

Davies is careful to point out that the three powers of the soul are
not three separate parts or three souls, but one soul acting in three
interdependent capacities.

That there is an hierarchy of powers,

however, he does not doubt:
... one exceeds another in degree,
Yet each on other mutually depends.
(11.1227-1228)
The subject of the remainder of Nosce Teipsum is the immor
tality of the soul, itself a telling advantage over the corruptibility
of the body.

Davies enthusiastically endorses God's wisdom in

granting us an immortal soul of such virtue How great, how plentifull, how rich a dowre,
Do*st thou within this dying Flesh inspire!
(11.1263-1264)
- a common, if still rather curious harping upon an 'inferior1 body
which, after all, has every right to be spoken of as redeemed and
capable of resurrection.

It is unnecessary to deal at length with

Davies' arguments for the soul's immortality except to say that they
bear a strong resemblance to Hooker's natural theology.

The thrust

of the case is that the soul's longing for a higher existence, even
the very act of entertaining the possibility, is evidence of its
eventual realization.

Such a natural wish was planted within us at

creation and, despite original sin, it has not been removed.

The

soul, in its very desires, is itself a reflection of the creator,
the source and destination of the soul's existence:
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Wit seeking truth, from cause to cause ascends,
And never rests, till it the first attaine;
Will seeking good, finds many middle ends,
But never stayes, till it the last do gaine.
(11.1381-1384)
For several hundred lines Davies continues on this optimistic note,
raising and answering confidently the objections to the soul's immor
tality.

Yet at the very end of the poem he once again reminds us of

the humble lowliness of man's position, a position specifically
attributed to the soul's clothing of flesh:
And thou my Soule, which turast thy Curious eye
To view the beames of thine owne forme divine,
Know that thou canst know nothing perfectly,
While thou art Clouded with this flesh of mine.
(11.1913-1916)
It is ironic, perhaps, that the poem should end with a stanza
so strongly suggestive of the Platonic view of the dichotomy between
soul and body, for so much of Nosce Teipsum had been informed by the
harmony and order of Aristotle.

So too, much of the poem showed

strong links with a Hookerian position which many Elizabethans must
have shared.

Furthermore, within that stanza we see a reference to

that weighty term "flesh".

This Pauline 'warrant* for duality came

early into the tradition of body and soul thinking;

yet it was not a

deciding factor, merely a complicating one, as were the other effects
of a developing Christian theology.

Thinkers never had to choose

between Platonic dichotomy and Aristotelian unity, for they were
amalgamated early on.

By the same token, body and soul thinking and

its language grew by the accretion of all parts, with the integration
of some, rather than by selection and discarding of unwanted

elements.

By the time we have come to Nosoe Teipsum_, the language is a language
of habit, idiom and cliche.

Reasoned analysis can be applied to

preferred parts of the tradition, but other parts will keep on intru
ding in the very language itself.
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A religious poet such as George Herbert had even more
problems to deal with, for he had to confront both the theological
complications to the tradition of body and soul thinking, and the
renewed vigour given to certain aspects of that traditon by the
Protestant reformers in particular.

Unlike Sir John Davies, Herbert

never set out to describe the relationship between the soul and the
body, but he often found that he had to deal with it.

Ever a poet

of harmony and reconciliation, Herbert’s ’confrontation1 with the
tradition was to occur piecemeal.

The contradictions, when they

came, came because they were there in the thinking and in the
language.

However, Herbert’s highly skilled and precise use of

language eschewed the merely descriptive and habitual;

and when he

solved the problems he did it as a poet, through form and image.

PART

TWO

GEORGE HERBERT’S USE
OF THE LANGUAGE OF
THE BODY AND THE SOUL

CHAPTER

6

THE SACRAMENTAL EXPERIENCE
OF THE BODY AND THE SOUL
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Herbert*s ’sacramental* poems are an apt beginning for the
study of his use of body and soul language.

In the first place, they

focus upon the unity of the three-way relationship between God, man
and the Church, which is at the heart of many of the poems in The
Temple.

Secondly, the very nature of the sacraments themselves

suggests that any exploration of their effects might well be expected
to deal with both the physical and the spiritual response of the
recipient.

Moreover, in their key liturgical role the sacraments

commemorate the central events of Christianity and act as the means
whereby the effects of these events can be most readily enjoyed by
man.

The ’sacramental* poems, then, allow Herbert to attempt a

poetic fusion of several of his most keenly-felt theological concerns
and more importantly, perhaps, to link his own signifying medium,
poetry, with that of the Church, the sacramental experience.

Although

amongst Herbert’s works there are several poems which allude to the
sacraments in some way, only those which deal with those aspects of
the sacramental experience that relate explicitly to m a n ’s physical
and spiritual capacities will be examined in detail here.

These are:

’’H. Baptisme (II)” , ’’The H. Communion” , and ’’The Banquet" from The
Temple itself, and the poem entitled "The H. Communion" from an
earlier manuscript collection of seventy-five of Herbert’s poems
called the Williams Manuscript.1

************
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Sacraments ordained of Christ be not only badges
or tokens of Christian m e n fs profession, but
rather they be certain sure witnesses, and effec
tual signs of grace, and Godfs goodwill towards
us, by the which he doth work invisibly in us,
and doth not only quicken, but also strengthen
and confirm our Faith in him.
(Article XXV) 2
The debate on the sacraments was a central aspect of the
Reformation and because of this we have a wealth of pertinent theolo
gical material written by individual reformers as they sought to
clarify their position, particularly in relation to Roman Catholic
teaching.

The Protestant reformers believed that only two of the

previously accepted seven sacraments passed the essential test of
scriptural authority.

These two, Baptism and Holy Communion, formed

the centrepieces of the formal Anglican liturgy.

In the view of most

reformed thinkers, the most important aspect of the sacrament was its
function as a sign;

a sign, nevertheless, full of meaning and signi

fying an underlying reality.3

Moreover, the elements of the sacrament,

whether they were the water of Baptism or the bread and wine of Holy
Communion, were themselves especially appropriate signs for they
contained within their common use a resemblance to the underlying
spiritual experience which was the primary goal of the sacrament.
of Baptism, Bishop Jewel writes that the:
... outward washing or sprinkling represents the
sprinkling and washing which is wrought within
us: the water signifies the blood of Christ; **
whereas, according to John Bradford, in Holy Communion:
... this similitude is in nourishing that, as
bread nourisheth the body, so Christ’s body
broken feedeth the soul.

* Baptism, Confirmation, Eucharist, Penance, Holy Orders, Extreme
Unction, and Matrimony.

Thus,
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Not only were the sacramental elements signs, however;

they

were ’effectual1 signs in that they acted as the means through which
the effects of the redemptive act of Christ could continue to be given
to man.

Providing that the recipient believed in their efficacy, the

sacraments could become, for him, "the seals of the Lord’s promises,
[the] outward and visible pledges and gages of the inward faith".6
As signs of the reconciliation between God and man, the sacraments
both strengthened and consoled the believer, and they did this because
they signified the real spiritual experience which occurred during
Holy Communion.

As Bishop Jewel writes:

We affirm that Christ doth truly and presently
give His own self in His sacraments: in baptism,
that we may put Him on; and in His supper, that
we may eat Him by faith and spirit, and may have
everlasting life by His cross and blood. 7
Furthermore, the sacraments were believed to be "a visible word"8
and the gospel words which accompany them were necessary for their
validation.

Acceptance of the primacy of the scriptures as the word

of God was a fundamental precursor to an effective reception of the
sacraments.

Indeed, the physical elements themselves were the means

by which the Word was made present to the senses of man:
... that [God] might set before our eyes the
mysteries of our salvation, and might more
strongly confirm the faith which we have in
His blood, and might seal His grace in our
hearts.9
This emphasis upon the efficacy of the sacraments as
pledges of God’s grace is based upon their essential connection to
Christ’s death and resurrection.

The spiritual reality underlying

Baptism, for instance, was "our regeneration or new birth, whereby
we are bora anew in Christ"^8 and its link to Christ s central
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redemptive act is reflected in the words of the Book of Common
Prayer’s baptismal service:
Baptism doth represent unto us our profession;
which is to follow the example of our Saviour
Christ and to be made like unto Him; that, as
He died and rose again for us, so should we
who are baptized die from sin and rise again
into righteousness. 11
The vital importance of Christ’s death and resurrection as the basis
of both Baptism and Holy Communion is woven into the texture of
Herbert's sacramental poems.
Since, Lord, to thee
A narrow way and little gate
Is all the passage, on my infancie
Thou didst lay hold, and antedate
My faith in me.
0 let me still
Write thee great God, and me a childe:
Let me be soft and supple to thy will,
Small to my self, to others milde,
Behither ill.
Although by stealth
My flesh get on, yet let her sister
My soul bid nothing, but preserve her wealth:
The growth of flesh is but a blister;
Childhood is health.
("H. Baptisme (II)”)
The argument of ”H. Baptisme (II)” flows from the premiss
that infancy is God’s chosen time in a ma n ’s life.

Having both the

aptness of the baptismal occasion itself and the punning aptness of
fulfilling the morally based biblical criterion that "strait is the
gate and narrow is the way, which leadeth into life" (Matt.7.13-14),
the time of childhood littleness is perceived as the locus of God s
initial and lasting claim upon man, in the literal sense of physical
infancy and in the spiritual sense of moral innocence.
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This double appropriateness of smallness is further clari
fied and extended in the second stanza where the figure of relationship
is completed by the contrasting greatness of God.

The attributes of

childhood, "soft and supple" (1.8) infancy, are offered as the correct
stance in the face of God’s will, as is ’smallness’ to the developed
pride of selfhood, and ’mildness’ in dealings with others (1.9),
Thus far, the poet has increasingly, and with some degree of
subtle skill, pursued the dual notion of a physical infancy in the
life of man and a kind of moral infancy in the spiritual life of a
C h r i s t i a n . H o w e v e r , what in effect happens during the third stanza
of this poem is that the physical aspects of childhood are sloughed
off and the childhood is virtually redefined in terms of its innocent
spiritual essence, an essence which is not subject to the vicissitudes
of time and physical decay.

The process of redefinition had, of

course, been subtly and gradually taking place even in the second
stanza as physical qualities of ’smallness’ and ’softness’ were recast
as ideal spiritual responses.

However, in the third stanza the move

ment has been completed as the speaker finally divorces his good
spiritual essence from an implicitly evil and in many ways an
apparently superfluous body.

The flesh is still connected to the

soul but it ”get[s] on" (1.12) about its business almost of its own
accord, and as it moves "by stealth" (1.11) it appears to be motiva
ted by designs essentially in opposition to those of the soul.

The

suggestion here that the body is a kind of ambitious and cunning
presence, out for its own good, cannot be avoided.

On the other hand

"her sister" (1.12) the soul need do nothing but retain and protect
its essential innocence.

To imagine the soul remaining passively

basking in the good health of its redeemed state is a far preferable
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meditational prospect than the insidious growth of a hurtful ''blister"
(1.14) flesh.
Nevertheless, it appears from the underlying tone of bitter
ness of this final stanza that the flesh cannot, after all, be
discarded so easily.

The equation of childhood with spiritual

innocence attempted throughout the poem must finally meet its resis
tance in the sheer material fact of the flesh.
stealth";

it may be a "blister";

It may get on "by

yet it is there, forever butting in

and interrupting what could otherwise be a pure contemplation of the
possibility of our essential spiritual innocence.

The flesh has at

least a family resemblance to our 'selves', being, after all, the
"sister" of the soul - and even a wayward sister must be included in
the family treec

Certainly the final line of the poem, "Childhood

is health" (1.15), could embrace the continuing possibility of a
spiritual 'childhood'.

However, the ambiguity of phrasing might also

point towards the speaker's retreat into a longed-for time of the past
in the face of a flesh-filled and less innocent present»
The sacrament of Holy Communion was the focus of controversy
in a way that Baptism was not, and much of the debate centred upon the
role and importance of the elements of bread and wine.

The Anglican

position can be seen even in the very words to be spoken when adminis
tering the sacrament:
Take and eat this in remembrance that Christ died
for thee, and feed on Him in thy heart by faith
with thanksgiving. 13
The underlying reality signified by this sacrament was the grace of
spiritual nourishment, as Christ's body and blood were received
spiritually in the heart and soul of the believer»

The Roman Catholic
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doctrine of transubstantiation was rejected by the reformers as being
contrary to the teaching of Christ, to reason, and to the evidence of
the senses.11*

Moreover, as the sacraments had been initiated partly

to cater for m a n ’s need for a sensual representation of the grace of
redemption, verification by the senses was particularly important and
was seen in this light by Cranmer himself:
Although the articles of our faith be above all
our outward senses, so that we believe things
which we can neither see, feel, hear, smell or
taste; yet they be not contrary to our senses.
For although our senses cannot reach so far as
our faith doth, yet so far as the compass of
our senses doth usually reach our faith is not
contrary to the same, but rather our senses do
confirm our faith. 16
The notion of Christ’s physical presence in the sacrament was also
rejected because of the common Protestant belief that, after the
ascension, Christ ’’withdrew the presence of his body from our sight
and company" and it remained "in heaven, seated at the right hand of
the father".16
This doctrine related directly to the importance of Holy
Communion as an anticipatory as well as a commemorative sacrament.
In the Prayerbook service it is recalled that the sacrament was
instituted by Christ as "a perpetual memory of that His previous
death, until His coming again",1^ thus focussing on both aspects of
the sacramental experience.

Furthermore, the fact that Christ’s

body was located so specifically in heaven meant that the direction
of m a n ’s gaze should be ever upwards, as well as forwards in antici
pation of the second coming and backwards in remembrance of his death.
Bishop Jewel made plain m a n ’s essentially lowly position:
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The body of Christ, sitting above all heavens, is
worshipped of us, being here beneath in earth.
Therefore the priest at the communion, before he
enter into the holy mysteries, giveth warning unto
the people to mount up with their minds into heaven,
and crieth unto them Sursvon oorda, *Lift up your
hearts*. 1 8
Christ*s physical body, then, remained in heaven.

Christ

could, however, be received in a spiritual sense in the sacrament of
Holy Communion.

Just as bread and wine normally nourish the body,

in the eucharist they act in a sacramental fashion as the signs of
Christ*s presence, to nourish the soul.

In the passage which

follows, Cranmer*s language reveals and indeed tries to capture not
only the resemblance between the physical reception of the elements
and the real spiritual reception of Christ which occurs, but also the
fundamental connection of the sacrament to the central act of
Christianity:
Every good and faithful Christian feeleth in
himself how he feedeth of Christ, eating His
flesh and drinking His blood. For he putteth
the whole hope and trust of his redemption and
salvation in that only sacrifice which Christ
made upon the cross, having His body there
broken and His blood there shed for the remis
sion of his sins.
And this great benefit of
Christ the faithful man earnestly considereth
in his mind, chewith it and digesteth it with
the stomach of his heart, spiritually receiving
Christ wholly unto him, and giving again him
self wholly unto Christ ...
For as Christ is
a spiritual meat, so is He spiritually eaten
and digested with the spiritual part of us, and
givith us spiritual and eternal life, and is
not eaten, swallowed, and digested with our
teeth, tongues, throats and bellies. 19
It should be remembered that a central Protestant position as regards
the sacrament of Holy Communion was still very much in the process of
being formulated.
found here:

However, several of the fundamental tenets can be

the concentration upon the salvation and redemption
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offered by Christ, the historical and doctrinal foundation of the
sacrament;

the common sense appeal to the resemblance between the

physical and spiritual nourishment which takes place;

and the impor

tant ’reminder 1 that in spite of this necessary resemblance, the real
partaking of the sacrament was of a spiritual nature, founded on a
belief of mind, but situated primarily in the centre of emotional
life, the heart.
A poem entitled "The H. Communion” is one of six poems in
the Williams Manuscript which are not to be found in the final text
of The Temple.

It seems clear that a later poem of the same name,

which was included, embodied Herbert’s ideas on the sacrament to his
greater satisfaction.
is quite obvious.

Indeed, the difference between the two poems

The earlier poem is plagued by frustrating tonal

variations and laboured argument.
tone is confident;

However, in the later poem the

the doctrine, such as it is, is decided;

and

the workings of the sacrament in its relationship to man are placed
before the reader without hesitancy or the tedium of irrelevant
ingenuity.

The study of both poems is valuable, however, for the

light each sheds upon Herbert’s own view of the sacrament and, more
especially, for the insight a comparison between the two gives about
his preferred methods of solving any problems in the relationship
between the physical body and the spiritual which a ’communion’ poem
might be expected to elicit.
The Williams MS poem entitled "The H. Communion" begins
with the speaker examining that very controversial aspect of the
sacrament, the kind of presence Christ maintains in the elements of
bread and wine.^®

The Roman Catholic position was that Christ was

both physically and spiritually present;

that the bread and wine
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were in fact ’substantially* replaced by Christ, although the recipi
ent could still see the ’accidents’ in their form.

The Anglican

view that Christ’s physical presence remained in heaven, only served
to highlight the spiritual presence in the form of grace that was
conveyed through the elements which were thereby exalted but not
changed in substance,,

Luther, typically, adopted the eclectic

position that the bread and wine both retained their substances and
carried Christ’s physical and spiritual substance as well 0

The more

radical Protestants, finally, who tended towards the belief that in
this world of degraded flesh Christ was more likely to be elsewhere,
perceived the sacrament as merely a remembrance of Christ’s sacrifice
and a token of the Christian’s allegiance to his faith * 2 1
In the first stanza of the Williams MS poem, the speaker
asks if Christ is present in the sacrament much as he is spiritually
present in the world as a whole, or if he takes special "Lodging"
(1 .5 ), so much so that there is no room "ffor thy poore creature
there" (lo6).

The phrase "all the Lodging" implies the complete

substitution of the elements by Christ’s presence, whilst the
initial reference to a rather vague spiritual omnipresence of
Christ reflects the more radical Protestant position.

Having in

this way indicated the parameters of the eucharistic debate, the
speaker proceeds to embark upon his own journey through the thickets
of the controversy surrounding this issue.
Throughout the remainder of the poem, the language, and
indeed the arguments are those of an ordinary if rather witty
Christian trying to translate complex theology into a form which
will be of benefit to his own understanding of the workings of the
sacrament.

However, even from the beginning there is a conflict
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between the simple sincerity of this goal and the obvious temptation
to high-spirited ingenuity.

In the second stanza, then, it comes as

no surprise to find him dismissing the Roman Catholic position
rather lightly:
ffirst I am sure, whether bread stay
Or whether Bread doe fly away
Concemeth bread, not mee.
(11.7-9)
Yet here, in the last two words, we have the essential concern of the
speaker:

how it is that the sacrament re-establishes the intimacy of

relationship between himself and Christ.

Immediately he appears to

sense the seriousness of this and hastily retracts his dismissal of
bread by dignifying it now with the title of ChristTs "traine" (1.10).
With more humility he reasons that bread must be there as a part of
some conscious design and that:
... both thou and all thy traine
Bee there, to thy truth, & my gaine,
Concemeth mee & Thee.

( 1 1 . 10 - 12 )
The speaker continues this stance by admitting that for one in
Christ*s superior position it is perhaps logical that he would need
to come to his "foes" (1.13) in an oblique way, first to the bread
and then to man.
journey.

In any case, man remains the destination of the

However, the puzzle persists in that the speaker is also

sure that for Christ to take the place of bread entirely suggests an
over-concern with means rather than the end which was, after all,
"To* abolish Sinn, not Wheat." (1.21).
A reader might now begin to question the seriousness of
intent of this speaker as he himself increasingly appears to be
overly concerned with the means of his own argument. 2 2

The rather

189

excessive tendency towards ingenuity can be seen most clearly in the
fifth stanza when he is suddenly tempted to consider the unorthodox
notion of impanation as if this were in fact the same doctrine as the
transubstantiation he had earlier dismissed:
I could beleeue an Impanation
At the rate of an Incarnation,
If thou hadst dyde for Bread,
But that which made my soûle to dye,
My flesh, & fleshly villany,
That allso made thee dead.
(11.25-30)
Impanation is the obverse of the Roman Catholic position for, as the
term implies, Christ, according to this theory, takes on the substance
of bread rather than substituting his own physical substance for that
of the bread . 2 3
This ploy allows the speaker to pursue the argument that,
as Christ became incarnate to take on and by his death to conquer
the sins of the flesh, he might more readily believe in impanation if
Christ had died for bread!

However, as he points out, as it was the

"flesh" (1.29) which destroyed his own soul, it was, therefore, the
flesh that caused Christ to die and allowed the whole process of
redemption to be enacted.

This argument about bread and flesh has

moved a long way from the speaker’s earlier avowal of his concern
with "mee & Thee" (1.12).

What it demonstrates primarily is the

curious lengths to which the speaker is prepared to go in order to
impress with his ingenuity»
Despite Helen Vendler’s warning that even Hutchinson chose
not to paraphrase the curious and rather obscure argument of these
stanzas,21* it is necessary to venture where the ’angel 1 Hutchinson
feared to tread if only to examine the implications of Herbert’s use
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of body and soul language.

In the process of demonstrating the

difference between incarnation and impanation the speaker must show
that the taking on of flesh was the central aspect of the redemptive
act.

First of all, he quite emphatically attributes the degradation

of the soul to "flesh, & fleshly villany" (1.29) acceptable in
Pauline terms only if we equate flesh with all that is not Godcentred.

However, as this stanza implies, in order for Christ to

die it was not in fact an attitude that was taken on but man’s very
bodily form.
ways.

This could have "made [Christ] dead" (1.30) in two

Man’s earthly nature was the site of the whole process of sin

which Christ had to take upon himself in order to redeem man, a
redemption which to be thoroughly enacted, involved Christ’s death
and resurrection.

The second, connected, meaning is the more

obvious one of Christ’s death having been caused by the evil of man’s
fleshly desires, a reference not only to the specific historical
circumstances of the crucifixion, but also to the continuing villainy
of the sinner and his ever present need for the grace effected by
Christ’s redemptive act.
We see, in the last two lines of this fifth stanza, a
conflation of the old problems surrounding the relationship between
sin and the flesh.

It is a commonplace of Christian thought that

Christ became like man ’in all things but sin’;

however, the taking

on of man’s flesh can be seen optimistically as the essential begin
ning of the process of eradicating sin.

Even the Pauline position,

although in effect weighted against the body, was consistently
determined to highlight the responsibility of the whole man for sin.
What this stanza shows is the tendency yet again to target the flesh
as the cause of sin and implicitly to see the soul
victim.

as

an unwilling
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The speaker goes on in the next stanza to reject the idea
of Christ1s physical presence in the sacrament, this time because of
the common sense reason that if he was physically present the physical
sense of sight would "discry" him (1.32).

We have seen this common

sense notion of like recognizing like to be implicit in Cranmer’s
views on the sacrament.

It was an attitude which involved the proper

and reasonable understanding that the senses would by nature discern a
physical and material presence, and the soul, the spiritual form.

The

notion, then, that "glorious bodies" could "pass the sight" (1.34) by
deception and yet still bring physical benefits to the body was radi
cally unsound and improper.
Even if Christ’s physical presence did creep in unobserved,
however, it could not enter the soul which was an entirely separate
’sphere* of existence:
Into my soule this cannot pass:
fflesh (though exalted) keeps his grass
And cannot turn to soule.
Bodyes & Minds are different Spheres,
Nor can they change their bounds & meres,
But keep a constant Pole.
(11.37-42)
The stanza begins with what appears to be the extraordinary observa
tion that even Christ’s flesh must bend to the laws which govern the
dichotomy between the soul and the body.

Not only are we left

aghast at the belittling parenthesis which qualifies Christ s flesh,
"(though exalted)", but in his haste to show the difference between
the soul and the body the speaker virtually ignores the Pauline
consolation of the resurrection of m an’s physical body as a spiritual
body, a metamorphosis which does to all intents and purposes
[the body] to soule".
pessimism of Isaiah:

The speaker prefers the Old Testament

turn
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The voice said, Cry. And he said, What shall I
cry? All flesh is grasse, and all the goodliness
thereof is as the flower of the field.
(Isaiah 40.6)
The value of this metaphor for the speaker is not merely that it
emphasizes the transience of m a n ’s bodily existence but that it repre
sents the earthliness of it and its difference in essence from the
domain of the soulo

The speaker then goes on, rather surprisingly in

view of the commonplace Renaissance notion of the perfection of the
circle, to describe bodies and minds as ’’different Spheres" (1.40),
planets with their own "bounds & meres" (1.41).

The movement in

terminology from ’soul* to ’mind* is unusual for Herbert and may well
indicate an earlier affinity to a more philosophical conception of
mind as the site of important experience.

As we shall see, Herbert

generally speaks of the soul and the heart as the centres of Christian
spiritual activity.
The last stanza of the poem comes almost as a relief from
the somewhat tortuous logic of the preceding stanzas.

It seems to be

an attempt to conclude the debate by divorcing itself from specific
concerns and affirming a commitment in very general terms to the
sacrament itself:
This gift of all gifts is the best,
Thy flesh the least that I request.
Thou took’st the pledg from mee:
Give me not that I had before,
Or give mee that, so I have more;
My God, give mee all Thee.
(11.43-48)

At first the speaker, perhaps a little arrogantly, states that Christ s
flesh is the "least" of the gifts of Holy Communion;

for as man he

has already received the benefit of the incarnation.

Then, with more

humility, he turns his whole argument around and resolves to accept
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the physical presence, if it be there, so that he may have "more" of
God.

In many ways this could be seen as a typical Herbertian ploy:

the sudden contradiction, the movement towards humble acquiescence,
and the re-establishment of the intimate essentials of relationship
in the desire to possess all of the beloved.

It is a technique that

Herbert quite possibly borrowed from the Psalms where the speaker
often enacts a rather abrupt about-face in what has been largely a
series of whining laments.

Suddenly the Psalmist seems to ’remember

his place1, as it were, and concludes with a short burst of praise
and gratitude.

Herbert made use of and, in fact, radically converted

this transition in many of his poems and in the more successful ones
the turnabout is a fitting comment on the speaker’s own recognition of
the folly or pride shown in preceding stanzas. 2 5

Here, however, the

reversal appears to be the result of desperation rather than a return
to true humility.

It is not that the change is too abrupt, for that

is so elsewhere in Herbert and to great emotional effect, but that the
change has so little to do with what has come before and in any case
he has been moving to and fro between pride and humility throughout
the poem.

The impetus for this poem was not to show that pride in

intellectual dexterity is overturned by humble acceptance of the
mystery of the sacrament.

This is merely what the poet has been

forced to turn it into . 26

The essential concern is with the way the

sacrament works and it is this that Herbert has taken as his subject
in the total rewriting of the poem for the final manuscript.
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To move from the earlier Holy Communion poem to the later
one of the same name is like coming out of a fog of obscurity and
ingenuity into the clear vision of confident belief and certainty of
direction.

In the later poem we are presented a clarity of purpose

which is reflected in the poem’s very concern with the simplicity and
appropriateness of the Anglican ceremony.

The elements of bread and

wine now have a clearly defined role in a total design whose linea
ments are evident from the first stanza:
Not in rich furniture, or fine aray,
Nor in a wedge of gold,
Thou, who for me wast sold,
To me dost now thy self convey;
For so thou should*st without me still have been.
Leaving within me sinne:

( 1 1 . 1- 6 )
The implicit criticism of the ornamentation involved in the Roman
Catholic rite2 7

is a fitting introduction to a stanza which sees

the fundamental importance of the sacrament as the renewal of a
simple and intimate relationship.

Whereas such an elaborate cele

bration would tend to separate the speaker from Christ, the real
closeness of

relationship inherent in the Anglican liturgy is

conveyed in the simplest of descriptions of the great redemptive act
and its indissoluble link to the sacrament of Holy Communion:
Thou, who for me wast sold,
To me dost now thy self convey;
(11.3-4)

It is clear that what is given in the sacrament is the essential self
of Christ.

Interestingly, in this poem the speaker does not quibble

about just what type of presence this might be, although he does
consider the way in which this presence works through the sacrament
and within the recipient.

In the first stanza, however, he is content
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to establish the ground of the relationship itself and the fitting
way in which Christ comes in the simplicity of the bare elements so
as to be closer to the recipient and more able to conquer that which
lies deep within him, sin.
The assault of Christ upon that sinful aspect of manfs
nature is described in the second stanza in terms of a strategic and
skilfully executed incursion into an enemy*s territory:
... by the way of nourishment and strength
Thou creep*st into my breast;
Making thy way my rest,
And thy small quantities my length;
Which spread their forces into every part,
Meeting sinnes force and art.
(11.7-12)
Man himself here is in the curious position of being both ally and
enemy as Christ almost insinuates himself into man to defeat sin but
does it in such a way as to leave him strengthened and at peace.
The emphasis upon the basic simplicity of the elements, then, is an
important part of the metaphoric strategy as well as a fitting demon
stration of Christ*s essential closeness to man.

By retaining their

function of "nourishment and strength" (1.7) the elements permit
Christ to enter man by way of his natural needs so that Christ may
eventually "creep*st into [the] breast" (1 .8 ), that site of sin and
disaffection.

The implication here is that man is so naturally

rebellious that unless Christ engaged in a gentle subterfuge he would
not be allowed in at all.

Christ comes, therefore, in such a way as

to disarm suspicion, in "small quantities" (1 .1 0 ) which may more
readily be scattered throughout the body in a kind of guerilla action
against a perhaps over—confident opponent, sin, itself very much at
home in man’s heart 0

Man participates in the process but in a very
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passive manner;

he is an ally not so much through choice but because

of the superior manoeuvring of Christ.
The recipient of the sacrament is presented here not only
as the field of battle but as the prize of victory.

However, just

exactly which part of man is the destined goal of the sacramental
attack is open to question.

In the third stanza we are given a view

of man which essentially divides him into two halves;

yet they are

not quite the traditional dichotomy of body and soul.

In speaking

of the action of the whole sacrament, the narrator deals here with
the first phase of the experience, the role of the elements them
selves which, although they cannot:
... get over to my soul,
Leaping the wall that parts
Our souls and fleshy hearts;
But as th*outworks, they may control1
My rebel-flesh, and carrying thy name,
Affright both sinne and shame„
(11.13-18)

The analogy of siege is carried through in the last three lines of
this stanza where the elements are given the vital front line action
of controlling the "rebel-flesh” (1.17).

The flesh is suitably

opposed by adversaries which themselves retain the physical nature
of simple bread and wine.

However, even as "outworks

(1.16) the

elements fight under the banner of Christ which in itself is suffi
cient to subdue the real enemies, "sinne and shame

(1.18).

Throughout this analogy it is suggested that the object of the
attack, sin, although residing in the heart, can be treated separately
from the "fleshy heart" (1.15) itself.

The flesh may be controlled

but the implication of the line "Affright both sinne and shame" (1.18)
is that these evils may be hounded out in some way and although
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welcomed by the fleshy heart they are not necessarily intrinsic parts
of it.
account.

On the other hand the language itself militates against this
It is the flesh that is "rebel" (1.17);

the soul by a "wall" (1.14);

it is divided from

and as we have seen in previous stanzas,

it needs to be mastered by subtle and insidious means.

Moreover, even

though it does need to be acted upon by the sacrament, it is not in
fact the desired goal of the enterprise in the same way that the soul
is.
The conquest of the soul is described in very different
terms, yet it is clear that it is the final act of an assault which
has already achieved substantial gains.

We have in effect been

moving closer and closer to the centre of man’s being as the poem has
progressed and here in stanza five both sacrament and man are refined
to their essences:
Onely thy grace, which with these elements comes,
Knoweth the ready way,
And hath the privie key,
O p ’ning the souls most subtile rooms;
While those to spirits refin’d, at doore attend
Dispatches from their friend.
(11.19-24)
It is the spiritual presence of Christ in the form of grace which is
now given the final task of searching out the soul of man, the more
physical elements having completed their task of subduing the out
lying "fleshy—heart" and of routing, in Christ s name, the occupying
forces of sin and shame.

However, even in this last stanza the

analogy of siege continues to operate, but there is no sense of force
or strategy here.

Once the way has been prepared grace can clearly

move about almost at will within the soul.

The suggestion is that

the soul has in fact been waiting for just this opportunity of rescue
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and, literally, salvation.

There is no real opposition here as there

had been in the previous stanza where the fleshy-heart so obviously
needed to be controlled.

Grace has "the privie key” (1.21);

it

knows where to go and how to enter even "the souls most subtile rooms"

(1 . 22 ).
Once in place within the soul, grace may spread its influ
ence throughout the whole of man and it is now that the sacramental
effect reaches its culmination as the elements themselves return, in
a different guise, to enable the soul to act out its new sense of
control in a body free from the presence of sin.

For the elements,

too, have been refined into those familiar substances, the "spirits"
(1.23).28

The ’assault* of the bread and wine has mirrored the

conventional movement of any digested food - the initial concoction
of spirits in the liver being assumed - and the main focus of atten
tion in the poem has been their reconstitution as vital spirits by
the heart.

In their final guise (stanza four) these elements of

bread and wine have been transformed into the animal spirits ready
to control all the actions of brain, heart and body»

They have been

working ’undercover* but their importance is never allowed to take
attention away from the grace which accompanies them and which has
the absolute power to occupy the soul.

Nevertheless, the spirits

remain, in this poem, an even more fitting link between body and soul
than their conventional physiological role would permit, and they are
allowed to become the redeemed soul’s messengers, not merely in the
natural sense but in the spiritual as well.

0 Q

By explicating the poem at length in this manner a number
of things may be seen regarding Herbert’s use of body and soul
language and perhaps about his thinking on the relationship between
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the body and the soul.

It must be emphasized at this point that the

poem is not an exercise in theology;

it is a poetic rendering of the

action of the sacrament of Holy Communion.

Herbert has certainly

been concerned with common theological notions such as the notion of
the resemblance of the elements to the spiritual nature of the sacra
ment, and the idea of sin being an emotional response centred in the
heart.

However, he has integrated these into the imaginative design

based on an analogy of an assault, whilst never losing sight of the
personal and intimate relationship at stake at the centre of the
sacramental experience.

In the process of working this analogy out

he has been forced to consider the respective roles of the body and
the soul.
Unlike many of the theologians previously cited, Herbert
has not been overly concerned with the language of eating and diges
tion.

Indeed, the body comes into this poem primarily in the form

of the "fleshy-heart" which the speaker very decidedly sees as
naturally partaking of the Pauline realm of fleshly pursuits.

It

is only when outside forces act upon it in the form of the sacra
mental elements which cure it in Christ’s name, that the heart can
be renewed.

Moreover, its continued redemption can only be ensured

after the soul itself has been filled with the underlying spiritual
reality of the sacrament, grace.
Perhaps the most interesting aspect of the poem is the
position given to the soul which is viewed not only as separate in
a ’Platonic* sense, but as the desired goal of God’s grace 0

Itself

virtually innocent of ’’sinne and shame" (1018) which have their
natural residence in the heart, it is the soul which is seen as the
real end of the sacramental process.
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In view of this it is not surprising that Herbert chose to
add to this poem a short hymn to the sacrament which had been included
in the earlier Williams Manuscript under the title "Prayer" . 30
Give me my captive soul, or take
My bodie also thither.
Another lift like this will make
Them both to be together.
Before that sinne turn’d flesh to stone,
And all our lump to leaven;
A fervent sigfi might well have blown
Our innocent earth to heaven 0
For sure when Adam did not know
To sinne, or sinne to smother;
He might to heav’n from Paradise go,
As from one room t fanother.
Thou has restor’d us to this ease
By this thy heav’nly bloud;
Which I can go to, when I please,
And leave th’earth to their food.
This simple hymn of praise is based upon the dichotomy between soul
and body that had been explored in the major poem.

The anticipatory

aspect of the sacrament is also firmly in evidence here as the
speaker looks upward towards that heaven which is his final goal.
He is at first frustrated to an extent by the discovery he has made
that the conquest of the soul in Holy Communion and the consequent
possibility of soul and body acting in unity, can only be a temporary
experience.

He prays that God might either return to him his

"captive soul" (1.25) or take his body to heaven, thus alleviating
the intolerable sense of division that is man’s normal condition.
The soul is rather unconventionally seen here as captive in heaven,
no doubt as a reference to the soul’s continual longing for its
heavenly home that has, to a degree, been satisfied by the grace of
Holy Communion.

The body on the other hand is essentially earth-

bound but has been given, through the sacrament, the possibility of
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being drawn into a heavenly existence.

The speaker goes on to bemoan

the fact that, before the original sin of Adam, man had been in the
happy position of being so close to heaven that:
He might to heav’n from Paradise go,
As from one room t*another,
(11.35-36)
Our earth, then, and implicitly our flesh, has been "innocent” (1.8)
but is now presumably guilty.

Only through Holy Communion, in its

sacramental representation of the salvation offered by Christ’s
"heav’nly bloud" (1.38) can we be restored to that original unity of
being and closeness to God.
The prayer which forms the conclusion to the more explora
tory section of the poem is simpler in design as we might expect a
prayer to be.

However, there is a basic similarity between the two

parts that is to be found in their attitudes towards the body and the
soul.

Whereas in the first section the ’guilty* body is located in

the fleshy heart with its conventional associations of emotional
activity, in the concluding prayer it is the body per se which is the
earthbound and usually ’sin-full* part of man.

The reformation

tendency to focus upon the heart as the centre of a relationship
conceived as fundamentally emotional reflected a movement away from
the overriding importance of the intellectual content of religious
belief.

Nevertheless, this movement was not intended to allow

believers to revert to the possibility of an innocent soul and a
guilty heart, something very like the position we see in the major
section of "The H. Communion".

That this is the stance of the poem

is borne out by the ease with which the simpler dichotomy of the
concluding prayer is added to the more complex first section.

202

However, as we shall see, Herbert himself was prepared to follow the
prevailing trend and to focus on the heart as the central factor in
the relationship between God and man.

"The Banquet" is the last poem in The Temple which cele
brates the sacrament of Holy Communion.

It is one of a series of

poems which are concerned with the final preparations of the Christian
soul for death, judgement and heaven, and it prefigures that heavenly
banquet of the final poem in The Temple, "Love (III)".

However,

whereas the justly praised concluding poem embodies the typical
Herbertian self-effacement, understated elegance of design and manner,
and the give and take of intimate conversation, "The Banquet" is more
celebratory in manner and the speaker’s monologue, while humble, is
full of certainty and joy.

Here, of course, as the speaker enters

the final phase of his earthly relationship with God, it is expected
that he be full of the joy of anticipation, just as in the later poem,
we accept the hesitancy and lack of confidence as a necessary aspect
of the final meeting between God and man.

Indeed, it is the gradual

overcoming of these by the loving concern and gentle persuasion of
God that is the centre of the later poem’s dialectic.
The elegant interplay between lord and guest which we see
in "Love (III)" is reflected in some measure in "The Banquet" where
the speaker is continually aware of the generosity of a God who, in
Communion, renews the effects of the original redemptive act of His
Son 0

Unlike the other Holy Communion poems discussed, "The Banquet"

is not concerned with the detail of how the sacrament works.

There

is no single and consistently employed analogy to direct the poem’s
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argument but rather a background of the sustained courtly atmosphere
of a banquet scene, and a rather cleverly structured dance around the
intricacies of the word 'sweetness'.

Here too, and despite the title

there is only a veiled reference to that physical function of the
sacrament, the nourishing of the body through bread and wine, and even
the language of eating, so prevalent in the theological descriptions
of the spiritual digestion, is absent from this poem 0
The poem begins with the speaker welcoming the intense
feeling of peace and joy which the sacrament provides:
Welcome sweet and sacred cheer,
Welcome deare;
With me, in me, live and dwell:
(11.1-3)
What the poet hopes to do is to convert that spiritual dimension of
the sacrament, delight, into an image reflecting a tangible and very
pervasive physical sense, taste, and its near neighbour, smell.

This

sensual response is particularly fitting in "The Banquet" as it
reacts to that most tantalizing and essential, yet insubstantial part
of food, its flavour and fragrance«

The poet may then more readily

unify the physical aspects of the sacrament with its spiritual effect,
by using a sensual means to suggest spiritual joy:
what sweetnesse from the bowl
Fills my soul,
Such as is, and makes divine!

0

(11.7-9)
Not only has "sweetnesse" been firmly connected to delight, however;
it has in the very first stanza been linked by argument and internal
rhyme to a somewhat strange partner, "neatnesse" (1 .4 ).3!

A refe

rence to the sense of order and appropriateness demonstrated in the
working of the sacrament, the word implies an intellectual and
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spiritual fittingness which both includes and transcends the physical
element of the sacrament, as the final three lines of the first stanza
indicate:
For thy neatnesse passeth sight
Thy delight
Passeth tongue to taste or tell.
(11.4-6)
Indeed, it is only when the double nature of "sweetnesse"
is understood and we have assimilated its predominantly spiritual
overtones that we can accept the apparent ease with which the wine has
been enabled to stride over what we have earlier seen (in "The H.
Communion") to be the "wall" which parts the soul and the flesh.
Nevertheless, it is apparent that the speaker remains uncertain as to
the degree of physical suggestion inherent in the concept, and he soon
playfully postulates a "starre (fled from the sphere)" (1 .1 0 ) as a
possible source of origin for the "sweetnesse" in the wine.

On the

other hand, the "sweetnesse in the bread" (1.13) may perform its role
of defeating "the smell of sinne" (1.15) and the speaker seems to have
in mind here the lining up of earthly combatants, "flowers, and gummes,
and powders" (1.16) which combine their best essences to defeat the
enemy, sin.
In the first three stanzas of the poem the speaker has
achieved a rather delicate balance between the physical and the spir
itual through the gentle play of ambiguity inherent in the word
'sweetness*.

In stanza four, however, and for the remainder of the

poem, the speaker changes his focus of attention from the sacrament
itself to the theological mystery which is its foundation, the incar
nation and death of Christ.
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At the beginning of the stanza, the speaker locates the
source of the sacramental "sweetnesse" firmly with God, for:
Onely God, who gives perfumes,
Flesh assumes,
And with it perfumes my heart»
(11.22-24)
It is just possible that Herbert is indulging in one of his character
istic about-faces here, as the speaker moves back to God as the origin
of all that is good.

However, the overriding image of sweetness is

not jettisoned and in fact becomes now a vehicle for the grace made
available through the incarnation, which in its prevenient form makes
the believer ready for effective reception of the sacrament and which
comes with the elements as the spiritual presence of Christ.

It is

interesting that, in this poem, the heart becomes more clearly a major
focus of the total sacramental experience along with the soul,
revealing, perhaps, the heart*s potential to move to whichever side of
the body/soul dichotomy is most convenient.

That the heart should

have been seen as "fleshy" and sin-filled in "The H 0 Communion" and
the desired object and site of grace in this poem is, of course,
within the rather diverse spectrum of ’orthodox* theology.

As the

emotional centre of man, the heart is prey to either sin or delight
and it did indeed become, for many of the Protestant reformers, the
locus of the relationship between man and God, especially if emphasis
was placed on the degradation of reason »32

On the other hand, we

have seen that in both "H. Baptisme" and "The H. Communion", the soul
was not so easily removed from its position as the site of man s
essential self»
For the remaining five stanzas of the poem "The Banquet"
Herbert eschews further direct reference to either heart or soul»
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Herinafter it is the "I" of the self that has been perfumed by the
body of Christ "broken" (1.30) and "bruis’d" (1027) for a better
fragrance as "Pomanders and wood" (1025) commonly are;

yet it is an

"I" whose origin in heaven suggests the soul, and whose wallowing in
the "delights of earth" (1.33) condemns both body and soul.

Finally,

however, the attention is firmly focussed on Christ who, by his death
and its sacramental representation in Holy Communion, allows the
speaker to look up from the earth and to anticipate the joys awaiting
him in heaven:

.

Having rais’d me to look up,
In a cup
Sweetly he doth meet my taste.
But I still being low and short,
Farre from court,
Wine becomes a wing at last.
For with it alone I flie
To the skie:
Where I wipe mine eyes, and see
What I seek, for what I sue;
Him I view,
Who hath done so much for me.
Let the wonder of his pitie
Be my dittie,
And take up my lines and life:
Hearken under pain of death,
Hands and breath;
Strive in this, and love the strife.
(11.37-54)

This is a Christ whose essential self remains, in Bishop Jewel’s
phrase, "sitting above all heavens"^ and whose actual historical act
of salvation happened once and once only.

However, the signs of that

act, the bread and wine of Communion, enable the participant both to
remember Christ’s death and to raise his eyes heavenwards in expecta
tion of the redemption which is its ever-present effect 0
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In all except the Communion poem found only in the earlier
Williams Manuscript, Herbert has sought, through a variety of imagin
ative devices, to recreate the unifying effects of the sacramental
experience.

First, we have had an attempt to combine time past and

time present by equating physical childhood with spiritual innocence
in MH. Baptisme (II)".

Then the presiding structural analogy of a

successfully executed attack on a besieged castle controlled the
attempt to account for the integrated working of the eucharist in
"The H. Communion", and in the final poem studied, "The Banquet", the
physical and spiritual connotations of Sweetness* are explored and
intermingled as the speaker tries to show the blending of his feelings
of joy with the sensual delights of the sacramental elements.
However, despite the variety and skilful management of these
strategies, in each case where the venture involves the co-operation
of the inherited body and soul conventions, the argument falters.

In

"H. Baptisme (II)", the initial equation of physical childhood to
spiritual innocence could not withstand the adult recognition of the
presence of ’guilty* flesh.

In "The H. Communion" man was divided

in rather unorthodox fashion into a guilty heart and an innocent soul,
perhaps as a result of Herbert’s dedication to the image of a citadel
under attack with its conventional associations of harbouring a maiden
awaiting rescue, or a rightful lord denied his original right of rule.
The strategy employed in "The Banquet" was perhaps the most subtle and
successful as it has at least partly come to terms with the underlying
need to attempt a harmony between body and soul.

It appears that, in

each of the other poems the speaker may have underestimated the power
of the traditional dichotomy between the body and the soul to hinder
any attempt at creating unity in experience.

Notwithstanding the fact
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that it is only in "The H. Communion" of the Williams Manuscript that
the dichotomy is exposed in its most radical form, the other poems
exemplify its effects in the variety of attitudes they display towards
the many parts of man.

CHAPTER

7

THE UNITY OF AFFLICTION
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The influence of the Psalms upon seventeenth century religious
poetry in general and upon Herbert in particular has been well documented
in recent years . 1

Barbara Lewalski in her important work

Protestant

Poetics and the Seventeenth Century Religious Lyric, has studied the
effect of the varieties of biblical prototypes which were available to
seventeenth century poets.

In a discussion which ranges over the

influence of the Book of Job, the Lamentations of Jeremiah, Solomon's
Song, and the Psalms, among others, Lewalski has charted the 'religious'
poets* embrace of their biblical precursors who provided not only models
for their own work but an acceptable authority for using their poetic
talents at all.
The turning towards biblical prototypes was not, however,
merely a seventeenth century phenomenon.
Philip Sidney, in his

That Renaissance man, Sir

An Apology for Poetry, had cited biblical poesy

as the key reference point for the usefulness and, indeed, the beauty
and excellence of all poetry.
poetry as an 'art of

Following Aristotle's definition of

imitation* of nature, Sidney refers to the

biblical writers as:
The chief [kind], both in antiquity and
excellency ... [in] that they did imitate
the inconceivable excellencies of God.
Such were David in his Psalms;
Solomon
in his Song of Songs, in his Ecclesiastes,
and Proverbs; Moses and Deborah in their
Hymns; and the writer of J ob; ...
Against these none will speak that hath
the Holy Ghost in due holy reverence. 2
No doubt taking some comfort in the support of such an
unarguably powerful ally as the Holy Spirit, Protestant poets of a
pronounced theoretical bent, such as George Wither, recognized the
Psalms in particular as a storehouse both of spiritual comfort,
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A shop wherein the holy Ghost polisheth and
maketh us fit to adorae the cittie and
House of God; 3
and of poetic variety.

Wither prefaces his own version of the Psalms

with a justification of his metrical diversity:
I have used some varieties of Verse; Because,
Prayers, Praises, Lamentations, Tryumphs, and
subjects which are Pastoral, Heroical,
Elegiacall, and mixt (all which are found in
the Psalmes) are not properly exprest in one
sort of measure. 14
This dual authority of the Psalms, as spiritual guide and as a model
for poesy, was most important in encouraging not only the several
translations and adaptations of these Old Testament hymns , 5 but also
the vast range of personal religious lyric written during the first
half of the seventeenth century.
The Psalms had long been appreciated as a repertory of
proper* human responses to God.

Here patience and fortitude could

be encouraged and celebrated, while intemperance and disloyalty could
at least be given the respectability of belonging to the communal
outpourings of the chosen people.

Lewalski cites the Church father,

Basil» on this point:
Now as for the matter and content of the Psalme,
what is there, but that a man maye learn it
there? Is not there to be learned the valiauntness of fortitude? The righteousness of justice?
The sobernes of temperance? The perfection of
prudence? The forme of penaunce? The measure
of patience? Yea and whatsoever soundeth to
vertue or perfection is it not there taught? 6
The Protestant reformers were not less enthusiastic about
the significance of the Psalms as the epitome of the human experience
in its relationship to God.

Luther emphasized the role of the Psalms

as both guide and comfort in that the chosen peoplefs responses were
set forth as models for later, Christian, ones:
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The Holy Spirit ... himself has drawn up this
manual for his disciples; having collected
together, as it were, the lives, groans, and
experiences of many thousands, whose hearts
he alone sees and knows... You have therein,
not only the works and acts of the saints,
but their very words and expressions, nay,
their sighs and groans to God, and the utter
ance in which they conversed with him during
their temptations;
... the very hidden
treasure of their hearts’ feelings - the very
inmost sensations and motions of their soul. 7
Undoubtedly the personal nature of the very vividly expressed
emotional relationship which the Psalms can be said to embody was
responsible for the enthusiasm of the reformers.

The growing tendency

towards seeing the relationship between God and man as an intensely
emotional experience would have caught at the similar intimacy of the
Psalms.

Calvin, for instance, stresses the emotional nature of the

psalmist’s responses whilst setting them firmly in their context of
common human feeling:
Not without cause am I woont to terme this
book the anatomy of all the partes of the
Soule, inasmuch as a man shal not find any
affection in himself, wherof the Image
appeereth not in this glasse. Yea rather,
the holy Ghost hath heere lyvely set out
before our eyes, all the greefes, sorrowes >
feares, doutes, hopes, cares, anguishes,
and finally all the trubblesome motions
wherewith mennes mindes are woont to be
8
turmoyled.
For a poet such as Herbert, whose spiritual response, as evidenced in
his poems, was so dependent upon the integration of the experience of
the individual with that of a community of believers, the Psalms may
well have offered a model of unparallelled authority.
As poesy, the Psalms embodied, at least to Renaissance eyes,
an unapproachable variety and excellence of forms and modes.
Although, as Sidney has suggested, the precise nature of their metri
cal form "be not yet fully found" , 9

most exegetes assumed that
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their excellence in matter and tone must have been matched by a
corresponding metrical excellence.

As long ago as the fourth century

their metrical nature had been celebrated, if not accurately analysed,
by the translator of the Vulgate, Jerome:
What can be more musical than the Psalter! Like
the writing of our own Flaccus and the Grecian
Pindar, it now runs along in sonorous Alcaics,
now swells in Sapphics, now marches in half-foot
meter. 10
This metrical variety was thought to mirror the vast range of responses
evident within the collection of psalms;

from celebratory songs of

praise, to petitions, to formal ceremonial and creation hymns, to
catalogues of despair, and prayers for comfort and protection.

Indeed,

Wither categorizes the Psalms according to the very diversity of their
poetic modes:
... the heroicall, ... tragicall, ... pastoral,
... and satyricall ♦.. For one while [the
psalmist] introduceth Adam and his posteritie,
under Sinne and the Law; or else he brings in
Christ or his Church, lamenting the unjust
persecutions of the Jewes and Gentiles, and then
his Odes are tragicall, other while he takes
occasion to set forth the malicious conditions
of the enemies of the Messias, and his kingdome:
then he is Satyricall. Another while he sings
the sweet contentments of that shepheard with
his flock: there he maketh Pastorals. But when
he intends either to set forth the wondrous
works of the etem a i l God, or the glorious
magnificence of our Redeemers Empire, then his
divine Muse mounts the heights of Heroicall
Poesie. 1 1
One of the most influential metrical paraphrases of the
Psalms was that written by Sir Philip Sidney and completed by his
sister, the Countess of Pembroke.

Although it remained unpublished

for two centuries, it had been widely circulated in manuscript form
soon after completion . 1 2

Louis Martz has written of the Sidneian

collection as "the closest approximation to the poetry of Herbert’s
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Temple that can be found anywhere in preceding English poetry" . 1 3
It might be useful at this stage to look at a section of Sidney’s
version of Psalm 6 , a psalm which, incidentally, contains a most
telling reference to the body and the soul acting together in the
unity of lament.
lation used in the

Firstly, here is the biblical psalm, in the trans
Book of Common Prayer:

1.

0 Lord, rebuke me not in thine indignation:
neither chasten me in thy displeasure.

2.

Have mercy upon me, 0 Lord, for I am weak:
0 Lord, heal me, for my bones are vexed.

3.

My soul also is sore troubled:
how long wilt thou punish me?

4.

but, Lord,

Turn thee, 0 Lord, and deliver my soul:
save me for thy mercy’s sake.

0

5.
6

.

7.
8

.

9.
10.

For in death no man remembereth thee:
who will give thee thanks in the pit?

and

I am weary of my groaning; every night
wash I my bed: and water my couch with my
tears.
My beauty is gone for very trouble: and
worn away because of all mine enemies.
Away from me, all ye that work vanity:
for the Lord hath heard the voice of my
weeping.
The Lord hath heard my petition:
Lord will receive my prayer.

the

All mine enemies shall be confounded, and
sore vexed: they shall be turned back,
and put to shame suddenly.

The psalm portrays the familiar picture of the speaker who feels
abandoned by God, yet not so abandoned as to give up hope that God
would hear his prayer for deliverance.

The speaker’s isolation

resembles that of a child who is not clear as to where to apportion
the blame for his feelings of despair.

At first he clearly believes

that the source of his woe is God’s "displeasure" with him because of
some fault on his own part.

Later in the psalm, however, he focuses

attention upon unidentified external enemies whose victory over him
is taken to be a sign of God’s disappointment in him but who
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nevertheless will, he hopes, be routed by his Divine protector.

The

psalm evinces, too, the characteristic movement from an agonized
prayer for deliverance to a rather desperate avowal of confidence in
the certainty of God’s response to his petition.

There is also an

element of thinly disguised threat in the fifth verse where the
psalmist exclaims:
For in death no man remembereth thee:
who will give thee thanks in the pit?

and

Perhaps the impression most strongly given, however, is that of the
total dependence of man upon God, a dependence which is implicity and
explicitly acknowledged by the speaker as he pleads, groans, cajoles,
despairs, hopes and finally believes.

The rapid movement between

quite varied emotions reflects once again the childlike stance of the
speaker whose submission is one of situation rather than of an inter
nal dullness of temperament or mere passivity.

Religious verse of a

personal nature and, indeed, the religious attitude generally, has
often been attacked on the grounds of the inherently submissive and
self-effacing, and implicitly therefore ’uninteresting’, position of
the individual worshipper.

The extraordinary vitality of the

psalmist’s response provided a model for verse where this might not
necessarily be so.

Clearly it was a model which was eagerly

embraced by Reformation poets, in particular, who believed that perso
nal experience in all its varied aspects had an increasingly
significant value in any portrayal of the relationship between man
and God.
It is sufficient to cite the first three stanzas only of
Sir Philip Sidney’s version of Psalm 6 in order to appreciate the
differences in Sidney’s handling of the themes of complaint in the
original:
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1.

Lord, let not me a worme by thee be shent,
While Thou art in the heat of thy displeasure:
Ne let thy rage, of my due punishment
Become the measure.

2.

But mercy, lord, let Mercy thyne descend
For I am weake, and in my weakness languish;
Lord help, for ev*en my bones their marrow spend
With cruel anguish.

3.

Nay evfn
Alas,
Turne
My

my soul fell troubles do appall;
how long, my God, wilt Thou delay me?
Thee, sweet Lord, and from this Ougly fall
Deare God stay me. 11+

The general effect of Sidney*s version is to soften the tone of
complaint of the original.

Apart from the chiming and ordering

effect of rhyme, the dying fall of the short final line provides a
metrical counterpoint to the regularity of the first three lines of
each stanza.

The technique of counterpoint whereby the rhyming

lines are often of different metrical lengths was used to great
effect by both Sidney and his sister, the Countess of Pembroke. 1 5
Herbert, too, was to make extensive use of the device which allowed
him to combine the harmonious effects of rhyme with the naturally
more irregular variety of speech. 16
It can also be seen that Sidney makes changes not only to
the structural qualities of the original, but to the very nature of
the emotional stance of the speaker.

The agonized cries of the

psalmist who feels within him a sense of abandonment and an inexpli
cable separation from God, are converted somewhat into more intimate
pleas resembling those of a lover who feels the displeasure of his
mistress.

The simplicity of phrasing of the original with its stark

statement of feeling becomes more elaborate and subjective with a
stronger sense of self-indulgent emotional experience.

This can be

seen most readily in a comparison of the second verses of the two
poems.

The original:
Have mercy upon me, 0 Lord, for I am weak:
0 Lord, heal me, for my bones are vexed.
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becomes in Sidney’s version:
But mercy, lord, let Mercy thyne descend
For I am weake, and in my weakness languish;
Lord help, for e v ’en my bones their marrow spend
With cruel anguish.
It is not merely that, as Martz states, the later
is "more colloquial and idiomatic";17

version

but that Sidney gives more

importance to the individual emotional condition of the speaker and
by doing so ’raises1 the level of relationship to that of a greater
personal intimacy.

This was to prove of some interest to poets such

as Herbert who were undoubtedly influenced by the secular love lyrics
of poets like Sidney and who may well have wished to put the tone and
"I Q

manner of these lyrics to more spiritual uses.

So, too, the

song-like quality of Sidney’s stanzas with their short final lines
reminiscent of a refrain, reflected the development of the song lyric
during the sixteenth century, a development which reached its culmina
tion in the works of Thomas Campion, and, in its narrative mode, in
the songs interspersed throughout Sidney’s own sonnet sequence,
Astroph'il and Stella.
The role of David as psalmist was also to be of particular
interest to Reformation exegetes and Protestant poets.

Donne gives

two aspects of the psalmist’s persona:
David was not only a cleare Prophet of Christ
himself, but a Prophet of every particular
Christian; He foretels what I, what any
shall doe, and suffer, and say. 19
Moreover, as well as foreshadowing the sufferings of Christ
and those of all Christians, David could also speak in the more
personal tones of private lament.

As Calvin states.

David complayneth, in the name of himself and
of all the godly. 20
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These three 1voices1 made for the possible representation of a wide
range of Christian experience in religious lyrics - that of the parti
cular individual, that of the typical Christian, and the answering
voice of God himself.
As biblical utterances, of course, the Psalms were univer
sally believed to have been inspired and, in a sense, composed by the
Holy Spirit.

Donne gives a poetic summary of the commonplace view:

The songs are these, which heavens high holy Muse
Whisper’d to David, David to the Jewes.21
It was largely because of the belief in the inspiration of this "high
holy Muse" that the psalmist, David, could later be so readily accepted
as the authoritative representative of Christian experience.
The Protestant exegete, John Bate, called the Penitential
Psalms, "The Anatomy of the spirit and the heart, as it were, of the
new man . ^

These psalms of lament are particularly important for an

understanding of the biblical precedent for Herbert’s own poems of
complaint.

Despite Bate’s concentration upon "the spirit and the heart"

of man, the psalms provided a model for the rather unusual prominence
given to the body as an agent of complaint.

In both the psalms and in

HerbertTs poems of lament, it is not only the heart and the soul which
are affected by affliction, but the very flesh and bones of man.
Indeed we have seen (Chapter 4) what is most notable about the
Psalms is the unity of response evinced by soul and body, a unity of
despair or of joy.
In the psalms of complaint, the source of affliction is
often a little unclear.
rayed as inflicting

Sometimes, unidentified enemies are port

defeat upon the psalmist;

own "iniquity” (Ps.31) which is blamed.

sometimes it is his

Whatever the reason for it,

219

it is clear that it is God’s apparent abandonment of him which has led
to his condition of acute suffering.

Herbert’s poems of complaint

follow this pattern, to an extent, with the exception that Herbert’s
enemies are internal rather than external.

However, as we shall see,

the element of confusion and the seeming lack of understanding as to
why it is that these afflictions should be heaped upon him are constant
sources of the speaker’s lament.

So too, Herbert’s poems reflect the

psalmist’s variety of ’voices’ in their movement between the anguished
personal cry of an individual very much like Herbert in historical
circumstances and a more generally expressed series of laments typical
of those of any Christian believer.

There is variety, too, in the

form of these poems from the disjointed, spoken rendering of complaint
in ’’Deniall” , to a more discursive "Affliction (1)" and to the
formally structured and song-like tone of "Complaining".
Those of Herbert’s poems of lament which specifically deal
with m a n ’s body, soul, and heart acting in the unity of affliction
can be loosely grouped into three categories.

Firstly, there are

those poems which are very ’psalm-like’ in structure, language, and
in the fact that the speaker’s viewpoint is that of a typical
Christian.

These poems, "Complaining" and "Longing", despite their

subject matter, are predominantly lyrical in manner and reflect
strongly the influence of Sidney’s metrical softening of tone.
"Deniall", whose initially discordant qualities are overcome by the
harmony of the final stanza, can also be placed in this category.
Then there are those poems in which the speaker is a recognizable
seventeenth century figure much like Herbert.

In "Affliction (1)"

and "The Crosse", the speaker catalogues his woes in a less lyrical
and more reflective manner;

yet he continues to make use of the
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language of the psalms when referring to the body’s pains.

Finally,

there are those poems in which the body, though in despair, acts with
the soul to ease the burden by praying for comfort.

In these poems,

'’Home’' and "Repentance", the certainty of joyful relief is firmly
before the speaker’s eyes.
Do not beguile my heart,
Because thou art
My power and wisdome. Put me not to shame,
Because I am
Thy clay that weeps, thy dust that calls.
Thou art the Lord of glorie;
The deed and storie
Are both thy due: but I a silly flie,
That live or die
According as the weather falls.
Art thou all justice, Lord?
Shows not thy word
More attributes? Am I all throat or eye,
To weep or crie?
Have I no parts but those of grief?
Let not thy wrathfull power
Afflict my houre,
My inch of life: or let thy gracious power
Contract my houre,
That I may climbe and finde relief.
("Complaining")
The striking thing about this quietly lyrical poem is that it is
a poem of lament at all.

Although entitled "Complaining" the harsh

ness usually associated with complaint is absent.

However, the

speaker is aware of the great power of God, an Old Testament God of
justice and wrath, just as he continually acknowledges his own little
ness throughout the poem.

In the first stanza the word "beguile",

with its double suggestion of winning attention through subtle means
and then cheating these hopes, initiates the impression that the
speaker feels God is merely ’playing with’ his totally dependent
creature, an impression furthered by the speaker’s plea that he be
not put ®to shame® because of his lowliness.

The "heart" is at first
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the centre of attention in this poem but it is soon clear that the
whole man engages in the lament.

It is, after all, the speaker

reminds God, "thy clay that weeps, thy dust that calls".
The references to dust and clay recall the biblical emphasis
upon the origin and end of man's body:
And the Lord God formed man of the dust of the
ground, and breathed into his nostrils the
breath of life; and man became a living soul.
(Gen.2.7)
All flesh shall perish together, and man shall
turn again into dust.

(Job 35.15)

The words very soon became especially significant images for man him
self :
And Abraham answered and said, Behold now, I
have taken upon me to speak to the Lord,
which am but dust and ashes ...

(Gen.18.27)

The word 'dust* then had both literal and metaphorical significance:
in its literal sense it was the actual end of man's physical body
(and for many its beginning as well) and it became a powerful image
for the lowliness of man in the face of God.

For the speaker in

Herbert's poem, however, it is "thy dust that calls", capturing the
sense of the unimportance of man but reminding God of the essence of
relationship that pertains to them both.

'•Dust'* here then is a

metaphorical figure for the speaker, but it is also a reminder of his
actual end, an end which for the psalmist would come all too soon if
God chose not to listen to his complaint:
My strength is dried up like a potsherd, and
my tongue cleaveth to my gums: and thou
shalt bring me into the dust of death.

(Ps.22.15)

The sense of distance between God and man, established in
the first stanza by the contrast between material clay and a hidden,
rather abstract God, identified only as "power and wisdom" , is
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exchanged in the second stanza for a contrast in value.

The Lord of

"glorie" can reasonably expect both a glorious deed and an appropri
ately regal account of it from man (perhaps a reference to Herbert*s
poetic attempts to recount experience).

However, the speaker

realizes that he must fall below this expectation;
he is prey to the vagaries of wind and weather.

as a "silly flie"

The speaker never in

fact questions the justice of God*s apparent abandonment of so lowly
a creature;

yet he asks in the third stanza whether God’s attributes

do not extend further than power and justice, perhaps, the implication
is, to mercy.

He sees himself in the physical manifestation of his

grief as "all throat or eye" as if he has been reduced to a mere
vehicle for complaint.
Throughout the poem, the metrical structure of the stanza
form used has mirrored the psalmist’s two-part verse.

In each stanza

the contrasts are presented on either side of a caesura which falls
in the middle of the third line.

In the last stanza this process is

continued and completed by the presentation of a different type of
contrast.

The God of power, indeed of "wrathfull power" is asked

not to afflict further the speaker’s "hour^/My inch of life", a skil
ful fusion of the temporal and spatial littleness and transience of
man’s life.

However, the series of contrasts between God and man

seen in the first three stanzas which has led us to expect here yet
another focus upon the lamenting and pleading man, has been over
turned.

God’s power is now seen as "gracious11, no doubt in the

literal sense of incorporating the attribute of mercy, and God is
asked to contract even further the speaker’s already minute span of
time so that he may "climbe and finde relief".
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It is not too much to say that the final lines suggest a
very un-psalm like movement away from earth and towards heaven.23
"Relief" is here associated with a New Covenant gift of grace which
will take the speaker away from the earthly source of affliction, a
source which can only be eliminated in death.

The plea to "contract"

the speaker*s "houre of life" can be seen not merely as an escape,
however, but as the culmination of the very process of affliction
leading in turn to a rise towards salvation.

The implication is

that the "I" of the final line will leave behind the earthly matter
of "dust", "clay'1, "throat" and "eye".

Nevertheless these material

and physical elements do have a part to play if only in that they
feel the affliction and make some attempt to remedy it.

The physical

nature of man can act in unity with the soul even if this is the
predominantly negative unity of suffering.
The much discussed and justly praised poem "Deniall"
displays this unity of lament to an even greater extent than
"Complaining", in that the relief sought in "Deniall" is to be felt
on this earth and, more appropriately for Herbert, in the very act
of writing poetry.

The poem is founded on the notion that God’s

apparent abandonment of his creatures leads to disorder and discord
which, when remedied, allows the harmony in man to be reflected, in
this case, in the verse itself.

The range of references to m a n ’s

spiritual and physical nature is broader, covering the heart, soul,
spirit, mind, knees, and dust.

All are again affected by affliction

and act in an attempt to overcome it.
The speaker begins by setting out his dual concern that
the disorder of affliction affects him both as man and poet:
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When my devotions could not pierce
Thy silent eares;
Then was my heart broken, as was my verse:
My breast was full of fears
And disorder:

(11.1-5)

As was the case in "Complaining", this poem initially centres the
relationship between man and God in the heart.

However, there is

clearly a difference between the two in that here the urgency of the
pleas for relief is mitigated by the use of past tense.

Until the

final stanza the complaints are a story told rather than a present
experience being lived and this has the effect of lessening our sense
of immediacy.

In the concluding stanza, on the other hand, this

sense is recaptured with startling effect.
We can see from the first stanza that the ground of afflic
tion is similar to that of "Complaining":
attention to his creature’s cries for help.

God’s apparent lack of
In an interesting

paradox, God’s ears are described as "silent", an effective image
which

evokes

what appears to be the total detachment of God in not

even hearing, let alone answering the speaker’s cries.

The centre of

close relationship, the heart, is broken and its site, the breast,
"full of fears/And disorder".

The speaker also introduces here the

idea of his verse being broken as well, an idea reflected in the
final line of the stanza when our expectation of a concluding rhyme
is frustrated by the key word, "disorder".
In the second stanza it is evident that God’s ’denial' of
a hearing to man is felt in the speaker’s mind as his thoughts,
described as "bent", are perverted from their proper course.

No

longer subject to any prevailing sense of order or purpose, the
thoughts become individual appetites

"each [taking] his way", rather

than being subordinated to the common good of the whole man.

That
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the thoughts come very close to being agents as well as victims of the
sin of despair is clear in the third stanza:
As good go any where, they say,
As to benumme
Both knees and heart, in crying night and day,
Comej come my God> 0 comes
But no hearing.

,

(11.11-15)

The thoughts are presented in their role as reason, ordinarily the
controlling mechanism of the heart and the body, which now sees little
benefit in continuing to assail God with prayers.

The only result

has been "to benumme/Both knees and heart", the knees literally numb
and the heart emotionally so.

The tone of bitterness contrasts

markedly with the more subservient and passive longing of "Complaining"
where the afflicted speaker was nevertheless "thy clay" and "thy dust".
Here the outburst is far more passionate:
0 that thou shouldst give dust a tongue
To crie to thee,
And then not heare it crying!

(11.16-18)

The implication is that God is not just acting mysteriously but
unjustly as well.

This poem is more obviously a complaint rather

than a lament as the speaker emphasizes the extent to which he has
tried to gain God’s attention:
...

all day long
My heart was in my knee,
But no hearing.

(11.18-20)

There is perhaps a suggestion here that the heart is humbling itself
to engage in a purely physical form of petition, and that it is a
rather desperate attempt to gain God’s attention, a humiliation
resented by the more wilful and proud.thoughts.
With the fifth stanza comes a slight change of intensity.
It is as if the speaker has exhausted himself in the emotional out
bursts of stanzas three and four and brings himself up with a calmer
reminder of the effects of God’s silence:
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Therefore my soul lay out of sight,
Untun*d, unstrung:
My feeble spirit, unable to look right,
Like a nipt biossome, hung
Discontented.

(11.21-25)

That the speaker should move to the soul and spirit as the parts of
man most vitally affected by affliction is significant.

The soul is

seen as an instrument rendered useless by disorder, so much so that
it virtually disappears from the scene.

Clearly harmony is needed

for the soul to be working properly and that harmony can only come
from God.

However, the spirit is described in personal terms as

being discontented and lost, its unfamiliar sense of something gone
amiss captured by the phrase "like a nipt blossome".

The spirit is

connected to the soul in that both are objects of the affliction but
unlike the heart and even the knees, neither can conceive of a means
of acting towards remedying the situation.
The sixth and final stanza differs from the first five in
being written in the present tense:
0 cheer and tune my heartlesse breast,
Deferre no time;
That so thy favours granting my request,
They and my minde may chime,
And mend my ryme.

(11.26-30)

The stanza continues the sense of quietness conveyed in the previous
one yet here the complaint becomes more like a prayer.

The element

of acceptance is a result not of a change in attitude on the part of
the speaker but, apparently, because of the grace of God which we
see operating in the harmony of rhyme that is achieved in the final
line.

Both breast and mind are now to be the sites of this grace,

a grace which brings concord to the previously disordered speaker.
That the breast is "heartlesse" is to be expected for we have already
seen that the heart has been perhaps overly concerned with the
physical action of prayer:

"My heart was in my knee" (1.19).
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The expression is, on a superficial level, a reflection of the disorder
of the afflicted speaker.

However, it does recall the emotional char

acter of the heart as hovering somewhere between the physical and the
spiritual.

In poems where the context is one of intimacy of relation

ship rather than intellectual belief, the heart’s capacity for feeling
must make it an especially significant entity.

This poem appears to

suggest that the heart’s proper place is in the breast rather than
lending its vital spirits to a merely physical expression of emotion.
In "Deniall", then, the unity displayed by both the physical
and the spiritual capacities of man is predominantly a unity of despair.
Nevertheless, the possibility that this can be transformed into a more
harmonious unity of contentment is made manifest in the final stanza,
where the concord so badly needed by the afflicted speaker is granted
in the musical qualities of the verse itself.
The poem ’’Longing" is again based upon the traditional
psalmist’s complaint which provided the basis for the previous two
poems:

that God appears not to hear m a n ’s cries for relief.

In tone

and language "Longing" is one of the most psalm-like of Herbert’s
poems and, indeed, there are lines here that repeat almost exactly
those of the psalmist.

The speaker’s cry "Lord, bow thine eare/And

heare" and later the italicized ^ShoXt he "that TFio.de the eo re y/Not
heare?" are obvious renderings of the psalm verses:

and:

Bow down thine ear, 0 Lord and hear me:
for I am poor and in misery.

(Ps.86:l)

He that planted the ear, shall he not hear:
or he that made the eye, shall he not see.

(Ps.94:9)

The poem begins with the physical, spiritual and emotional capacities
of man suffering the despair of being abandoned by God:
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With sick and famisht eyes,
With doubling knees and weary bones,
To thee my cries,
To thee my grones,
To thee my sighs, my tears ascend:
No end?
My throat, my soul is hoarse;
My heart is wither*d like a ground
Which thou dost curse.
My thoughts turn round,
And make me giddie; ...

(11.1-11)

As in "Deniall" and "Complaining" the speaker's body and heart are
allied in a struggle to make God see the extent of their suffering.
"Sick and famisht eyes", "doubling knees" and "weary bones" are worn
out, not because of sin or guilt but in the very act of doing what
the speaker believes God requires.

The apparent injustice of God's

behaviour, as has been suggested, is one of the major reasons for the
pathos of the speaker's cries and one of the key links to the Psalms
themselves.

In "Longing" the soul takes a more active role in the

general cry of woe, behaving in quite a physical way:
hoarse".

"my soul is

The heart, too, is affected by God's lack of response,

being now "wither'd", while the thoughts, like the "bent thoughts" of
"Deniall", are in disarray.

It is the whole man who suffers and the

whole man who cries out.
However, the God who listens, or rather appears not to
listen, is Christ.

Herbert often displays his trinitarian beliefs

in action by moving between the persons of the Trinity without pause
or preparation.

In "Longing" this results in the unusual situation

of a poem with psalm-like language, tone, and intent referring to God
as both the all-powerful Creator, and as the incarnate Lord who
voluntarily came down from Heaven in order to relieve man s sufferings
(H.31-36, 61-62).

This serves to emphasize even more the speaker's

feelings of abandonment as Christ can be portrayed as a much more
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human and loving figure than the Old Testament God of glory, wrath
and justice addressed in "Complaining” .

So too, the entrance of

Christ into this poem of lament strengthens our recognition and under
standing of the speaker*s absolute incomprehension of his predicament,
for not only does he have a mysterious and somewhat distant God
ignoring him, but a Christ whose whole nature was based on pity and
relief.
In stanza four, Christ is addressed as "Lord of my soul,
love of my minde", a Platonic rendering which should not blind us to
the overall unity of the physical and spiritual response we see in
this poem.

Later it is the lowly dust which is given an entire

stanza to its longing for God's presence:
Behold, thy dust doth stirre,
It moves, it creeps, it aims at thee:
Wilt thou deferre
To succour me,
Thy pile of dust, wherein each crumme
Sayes, Come?
This is a very physical and, indeed, quite active dust!

(11.37-42)
The strong

recollection of God's original creative act given by the first lines
reflects the steadily increasing surge of life and energy of the
speaker's desires imaged as they are in a dust which gradually
awakens from an inert existence, puts on living qualities of movement
and finally assumes the direct intent of loving purpose.

That the

speaker should then revert momentarily from this 'living

dust to the

manifestly earthly "pile" of line 41, is merely a step back to a
humility expressed by the moving plea, "wherein each crumme/Sayes,
Come."

The metaphorical descriptions of man as dust have included

personification within their range before but rarely has the motif
been explored with such integrated awareness of its biblical ante
cedents.
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The next five stanzas are specifically focussed upon the
speaker’s laments that Christ, through his incarnation, ought to have
made it easier for m a n ’s prayers to be heard, and yet:

And

Thou tarriest, while I die,
fall tonothing: ...

(11.55-56)

It is not until the final two stanzas that the speaker returns to the
language of body and soul and here it is the heart in which he
finally centres the relationship he desires:
Lord Jesu, heare my heart,
By these

thy

feet, at
which my heart
Lies all the yeare,

... heal my troubled breast, which cryes,
Which dyes.

(1.73)

(11.80-81)

(11.83-84)

That the movement of this poem has been from eyes, knees and bones to
the soul and finally to the heart is not by now unexpected.

However,

throughout the poem several aspects of man have come into play and
even "dust” is given a stanza of great emotional impact.

Despite

the presence of New Testament events, the poem is a lament much akin
to the Psalms in language, tone, and intent.
The two poems, "Affliction (1)" and "The Crosse" are more
reflective and discursive, and less song-like than "Longing" and
"Complaining".

Both are poems in which the speaker has been identi

fied as having similar life circumstances to those of Herbert himself;
yet both are primarily poems of complaint in which the speaker uses
the language of the psalms to telling effect when referring to the
interaction of his body and soul.
"Affliction (1)" begins with an address very like the
language of secular love poetry:
When first thou didst entice to thee my heart,
I thought the service brave:

(11. 1- 2)
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The object of these words is, however, God and it is a God who is
envisaged as playing quite an active part in the relationship.

Like

any mistress, God ”entice[s]" the heart of the beloved, a term
similar in intent to the "beguile" of the opening line of "Complaining".
On the other hand, unlike a mere earthly mistress God’s gifts move
beyond the realm of metaphorical delights into that of real super
natural gifts of "gracious benefits", a more subtle and intimate
phrasing than the earlier Williams manuscript’s, "graces perquisites".25
God’s "furniture" and "glorious houshold-stuffe" included the range of
the whole universe and it is these which bound the speaker in his early
joy to his generous benefactor:
Such starres I counted mine: both heav’n and earth
Payd me my wages in a world of mirth.
(11.11-12)
The speaker recalls his confidence and excitement in a relationship
where, though clearly a servant, he was sure of the protection and
concern of his master:
What pleasures could I want, whose King I served,
Where joyes my fellows were?
Thus argu’d into hopes, my thoughts reserved
No place for grief or fear.
Therefore my sudden soul caught at the place,
And made her youth and fiercenesse seek thy face.
(11.13-18)
The impulsiveness and sheer energy of youthful attachment are captured
by the unusual and striking expression "my sudden soul", a soul
awakened into life by God, and, not wishing to lose the moment,
impelling itself toward the object of desire.

Already, however, there

is an inkling that such happiness cannot last in a speaker whose
"thoughts reserved/No place for grief or fear."

At first, as the

beginning of the fourth stanza indicates, the love was returned in a
way that increased his joy:
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... thou gav’st me milk and sweetnesses;
I had my wish and way:
My dayes were straw’d with flow'rs and happinesse;
There was no moneth but May.
(11.19-22)
The "milk and sweetnesses" recall the words of Joshua on the promised
land, "a land that floweth with milk and honey" (Josh.5.6).

While high

lighting the relationship’s intimate nature, they also perhaps serve
to indicate the danger of assuming that he has already reached the
plateau of joy which was, in its biblical context, an end achieved
after many years of suffering and testing.

This danger is especially

evident if we recognize the youthful self-centredness of the line:
"I had my wish and way".

In his youth, of course, such exuberance is

to be expected, but days strewn with "flow’rs and happinesse" will
inevitably be followed by the experience of age:
... with my yeares sorrow did twist and grow,
And made a partie unawares for wo.

(11.23-24)

The innocence and enthusiasm portrayed so poignantly in the
first four stanzas, contrasts with the change in tone and matter
throughout the remainder of the poem.

Though never as bitter as

"Deniall", "Affliction (1)" does mirror the speaker’s lack of compre
hension as to why he has been treated so badly, especially after
having been "enticed" in youth to a service full of gifts and joy.
The fall from happiness to affliction is a kind of tragic peT'ipete'ia,,
so total and immediate are its effects:
My flesh began unto my soul in pain,
Sicknesses cleave my bones;
Consuming agues dwell in ev’ry vein,
And tune my breath to grones.
Sorrow was all my soul; I scarce beleeved,
Till grief did tell me roundly, that I lived.

(11.25-30)

It is significant that the speaker should have moved here to a posi
tion which is, in some respects, reminiscent of the psalmist’s cries
of despair.

The initial stanzas of the poem which used the secular
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language of the love lyric and idealized youthful happiness to depict
spiritual innocence and joy, did have their own universal foundation
of a 'pastoral' ideal.

Here, too, the common language of the Psalms

broadens the range of experience perhaps reflecting Herbert's own
desire for his personal experience to have a more general application
and in this way following the example of his biblical prototype,
David.

That these universal reference points should be established

early on is even more important in that the remainder of the poem is
full of what can be seen as quite specific references to Herbert's own
life.26

Nevertheless, even in this fifth stanza, Herbert has put
his own imprint on the psalmist's language.

Coleridge is the most

notable of those who recognized the unusual twist given in the line:
"My flesh began unto my soul in pain,", which he saw as:
Either a misprint, or a noticeable idiom of the
word 'began*? Yes! and a very beautiful idiom
it is: the first colloquy or address of the
flesh.27
Traditionally it was not in itself strange for the body to complain
to the soul, or the soul to the body, as the evidence of both the
medieval body-soul dialogues and their seventeenth century equivalents
make clear. 28

The phrase used here, however, is an indication of

the difference between the original attitude of the psalmist and that
of someone like Herbert at the 'endpoint' of the development of body and
soul theory.

The idea of the 'parts' of man complaining to each

other is antipathetic to the psalmist's unity of response where all
complaints are made to God and no one 'part' is given more responsi
bility for failure than any other.

If, as here, the body is

complaining to the soul, and this is really the only sensible inter
pretation of the lines, 29

it suggests that the body believes the
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soul is to blame for its suffering, suffering which is portrayed as
absolute, cleaving the "bones/[while] Consuming agues dwell in evTry
vein".

Even the ubiquitous Elizabethan ague has a part to play in

Herbert1s transformation of the psalmist’s lament.
It is apparent, then, that the whole body suffers, so much
so that the body’s breath is perversely "tuned" to "grones", another
reference to man as an instrument, a notion which we have seen in
"Deniall" applied to the soul.

Here, however, the soul is seen in

more abstract terms, "Sorrow was all my soul", and the implication
remains that it has somehow a different degree of importance than
the body, a suggestion reinforced in retrospect by the earlier youth
ful response to God's gifts:
... my sudden soul caught at the place,
And made her youth and fiercenesse seek thy face. (11.17-18)
There is no doubt that the body feels the effects of the
affliction but that it should complain to the soul rather than
directly to God, as was the case in "Deniall", "Complaining" and
"Longing", indicates the extent to which this poem differs from the
other more psalm-like poems while still making use of the psalmist s
similar intensity of language to describe the afflictions of the
flesh.

This may be because the poem is less obviously reliant upon

the Psalms for its essential structure and also because the complaints
are presented in a more reflective manner and are, perhaps, more
closely tied to the events of Herbert’s life.
The remainder of the poem details a life of indecision and
confusion as regards academic success, full of ill-health and grief
over the death of friends.

Throughout the series of complaints the

speaker remains perplexed by God's apparent desire to "crosse-bias
(1.53) him, never letting him get used to any one state of existence,

235

and even withholding from him the possibility that:
...

Ishould

too happie be
In my unhappinesse,

(11.49-50)

He rails against the lack of direction or purpose informing the
constant demands God makes upon him, sensing and abhorring his own
uselessness:
...

a blunted knife
Was of more use that I.

(11.33-34)

I reade, and sigh, and wish I were a tree;
For sure then I should grow
To fruit orshade;

(11.57-59)

the last lines a moving recollection of the psalmist’s blessed man who
"shall be like a tree planted by the waterside:

that will bring forth

his fruit in due season" (Ps.l:3).
It comes as no surprise that, at the end of the poem, the
speaker should decide to "seek/Some other master out";

yet what he

soon realizes is that his search for order and purpose has lacked the
most essential response of all, a deficiency suggested even in the
very beginning of the poem by the vaunting self-confidence and self
centredness of the youthful admirer whose "thoughts reserved/No place
for grief or fear" (11.11-16).

What was missing then was a founda

tion of selfless love which was strong enough to carry both joy and
affliction with a humility which does not seek to ’work things out’.
It is this that the speaker suddenly realizes at the conclusion of
the poem:
Ah my deare God!
though I am clean forgot,
Let me not love thee, if I love thee not.
As in "Affliction (1)” , the speaker in "The Crosse

(11.65-66)
is

concerned with the "crosse actions" of God which seem to leave him
bereft of purpose, even when that purpose was to serve God himself.
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Whilst seeking to use all his talents, his "wealth” and family back
ground, to honour God he finds that once "this deare end" seems to
have been achieved, God's response is:
... to take away
My power to serve thee; to unbend
All my abilities, my designes confound,
And lay my threatnings bleeding on the ground.

(11.9-12)

It is then that he laments:
One ague dwelleth in my bones,
Another in my soul (the memorie
What I would do for thee, if once my grones
Could be allow'd for harmonie):

(11.13-16)

We have here, in simplified form, both body and soul portrayed as
suffering the effects of God's displeasure.

However, the physical

ague he suffers in the body is different from the spiritual ague in
the soul which is here confined to the faculty of memory.

It is

significant that Herbert again uses the idea of man's proper action,
whether of body or soul, as harmonious.

In pursuing the possibility

that his "grones" could perhaps form a kind of harmony just "once",
the speaker is really acknowledging that for him at least groaning is
normally indicative of disorder.
Throughout the poem the speaker reveals his interest in his
own seif by his continual references to "I" and "my" and this is part
icularly evident in the fourth and fifth stanzas:
... things sort not to my will,
Ev'n when my will doth studie thy renown:

(11.19-20)

To have my aim, and yet to be
Further from it then when I bent my bow;
To make my hopes my torture, and the fee
Of all my woes another wo,

(11.25-28)

It is this self-centredness which has been the obstacle to relief,
even in suffering, Herbert suggests, and perhaps especially in suffe
ring, the self is likely to take over.

In the last stanza the speaker
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comes to realize this and to acknowledge that the "contrarieties" and
"crosse actions" he has experienced have been incorporated into the
suffering of Christ whose death on the cross was both caused by our
suffering, in a sense, and offered means of its ultimate relief:
... yet since these thy contradictions
Are properly a crosse felt by thy Sonne,
With but foure words, my words, Thy will be done,
W

(11.34-36)

It is in the final line that we see the strength of the identification
he has made between his own sufferings and those of Christ whose very
words of submission are taken over by the speaker himself.

If we

recall his earlier emphasis on "my will" we see the growth that he has
made, a growth which in turn allowed Herbert to transform the
psalmist’s model by uniting the voice of the suffering individual with
that of Christ.
The poems treated thus far have been almost totally concerned
with complaint and lament.

We have seen that Herbert has followed,

and occasionally modified the biblical model of the Psalms in tone,
manner, and language.

The poems displayed a unity of response on the

part of the body and the soul as both were affected by affliction and
both cried out for relief.

On occasion there has been a hint of

separation or at least a suggestion that the soul is a focus of atten
tion in a way the body is not and all poems have been concerned with
the central position of the heart;

yet in all poems the body, in its

active response and suffering, has been given a real part to play in
the process of prayer.
However, there are those poems which include significant
references to the afflictions of body and soul and yet are not poems
of complete lament in that they include the possibility of redemption
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and joy.

In these, ’’Repentance" and "Home", the suffering is again

portrayed as affecting the whole man.

In "Repentance" the affliction

is to an extent self-induced for it is the result of sin:
When thou for sinne rebukest man,
Forthwith he waxeth wo and wan:
Bitternesse fills our bowels; all our hearts
Pine, and decay,
And drop away,
And carrie with them th’ other parts.

(11.25-30)

Even though earlier in the poem ’bitterness1 had been poured into the
soul (1.20), it is clear that all parts of man are involved in the
suffering.

It is interesting that the language of the stanza so

strongly reflects that of one of the comparatively few psalm verses
to mention suffering as a result of sin:
When thou with rebukes dost chasten man for
sin, thou makest his beauty to consume away,
like as it were a moth fretting a garment ...

(Ps.39.12)

In "Home", a poem most likely written to celebrate Advent
or Passion-tide,30

the speaker’s main purpose is to convince God

either to come again as He did once in the form of his incarnate Son
or to remove the speaker himself to his true "home" in heaven.

The

poem begins with a description of the intolerable effects of m a n ’s
earthly existence without God’s presence:
... my head doth burn, my heart is sick,
While thou dost ever, ever stay:
Thy long deferrings wound me to the quick,
My spirit gaspeth night and day.

(11. 1-4)

Again, as in "Repentance", the stanza displays the extremity and the
unity of m a n ’s response as he suffers both physically and spiritually.
The integration and intensity of the suffering is further shown by
the interchange of physical, spiritual and emotional reactions as the
emotionally oriented heart is physically "sick" while the spirit is
given the very vivid physical response to pain of "gasping" for breath,
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itself perhaps a reference to the psalmist’s cry:

"My soul gaspeth

unto thee as a thirsty land" (Ps.l43:6).
"Repentance" and "Home" each move towards a position in
which joy, if not achieved, is at least confidently expected.

In

"Repentance" Christ is finally accepted as the one who shoulders the
suffering and guilt of the sinner:
But thou wilt sinne and grief destroy;
That so the broken bones may joy,
And tune together in a well-set song,
Full of his praises,
Who dead men raises.
Fractures well cur’d make us more strong.

(11.31-36)

Eventually, then, Christ will defeat sin and suffering, but until that
time, the speaker realizes that we should accept the affliction as a
time of testing and strengthening.

The image of the broken bones

rejoicing is a direct borrowing from Psalm 51:
Thou shalt make me hear of joy and gladness:
that the bones which thou hast broken may
rejoice, (v.8).
Herbert’s re-working of these lines is particularly revealing.
For here, not only do we have the image of "broken bones" rejoicing in
their newly found relief on earth, but the reference to Christ as the
one "who dead men raises" indicates that the joy also pertains to the
resurrection of the body after death, a secondary meaning not
envisaged by the psalmist.

The recurring reference to the harmony of

bodily existence in its proper, Christ-centred, action is linked to
the image of broken bones as shattered instruments reset by Christ so
that their groans may be transformed into song.

Patrides notes the

secondary meaning of bones as "an early musical instrument, either
percussion or wind",3*

and while this does add something to the

overall reference of the image, it is subsidiary to Herbert s concern
with the transformation of the disordered and, perhaps, self-indulgent

groans we have heard in other poems, into the "well-set song" of
praise which this poem becomes.

That the cure comes from without,

from Christ, is indicative of Herbert’s debt to orthodox Protestant
theology;

yet the fact that even m a n ’s physical suffering can be

turned to such ends is evidence not only of Herbert’s admiration for
the Psalms but of what appears to be an equally strong desire to
portray unity in experience in spite of the strong Calvinist tendency
towards a clearer division between the earthly and the spiritual.
However, to imply that Herbert is pulled by Platonic tradi
tion and current theological trends in one way and by a spiritual
impulse towards unity of experience and an aesthetic desire for a
particular sort of order and neatness inherent in Anglican ceremony
and in his version of poesy in another, is to underestimate Herbert’s
potential for complexity.

It is also to underestimate the ’revolu

tionary* nature of the changing theological environment in which
Herbert found himself.

Malcolm MacKenzie Ross has written of the

influence of Reformation thinking upon the symbolic value of those
most essential liturgical foundations, the sacramental elements.

32

He sees the decline of the sacramental elements from having symbolic
value to having ’mere’metaphorical use as resulting from the Reforma
tion and, particularly, the Calvinist tendency to denude the original
literal meaning and therefore the symbolic potential of these
elements of the physical reference they had in Roman Catholic
theology.

This tendency to embrace the spiritual by rejecting the

physical has, as we have seen, had a long history and the impetus
given to it by the Calvinist Reformers is undoubtedly a major factor
in Herbert’s uncertainty as regards the body and the soul.

The
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fact is that Herbert does not always decide on either one side or the
other but, as we have seen with the sacramental poems, and with
"Deniall" and "Affliction (1)" here, he frequently manages to suggest
an adherence to both sides at once.

In the final stanzas of "Home"

we are able to see this undertainty revealed very explicitly:

Oh loose this frame, this knot of man untie!
That my free soul may use her wing,
Which now is pinion*d with mortalitie,
As an intangled, hamper’d thing.
0 show thy self to me,
Or take me up to thee!
What have I left, that I should stay and grone?
The most of me to heav’n is fled;
My thoughts and joyes are all packt up and gone,
And for their old acquaintance plead.
0 show thy, &c.
Come dearest Lord, passe not this holy season,
My flesh and boners and joynts do pray:
And e v ’n my verse, when by the ryme and reason
The word is, Stay, sayes ever, Come.
0 show thy, &c.

(11.61-78)

The stanzas begin with an image reminiscent of Donne’s refe
rence in ’’The Extasie” to "That subtile knot, which makes us man.
The speaker in ’’Home” makes a direct statement endorsing the Platonic
opposition of soul and body.

The soul is described as in essence,

and in destiny, "free" and may, if the speaker’s plea for release is
granted, fly to her true home and away from the bonds of mortality
which ’’pinion” and entangle her.

As we see in the next stanza, the

speaker feels that some of his most important attributes, his
’’thoughts and joyes” , have already stationed themselves in heaven and
seek only to be re-united with ’’their old acquaintance

the soul,

which is, of course, tied to the earth for as long as the body lives.
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It is unusual for Herbert to give voice to such disembodied intellec
tual abstractions and especially to see them as being able to divorce
themselves from the soul in this way, even it if is only wishful
thinking.
What is more unusual, however, is that the bodily parts of
man should be seen as joining in this plea in the last stanza.

In a

surprisingly generous response the "flesh and bones and joynts" pray
hère for an end which can only mean their demise, as from the logic of
the previous two stanzas it appears that for the soul to fly to
heaven unhampered by the body entails the body’s death.

There is no

suggestion, as with the psalmist’s similar cries, that the body is to
gain relief or earthly joy by its prayers, or, as in "Repentance", that
the body might be thinking of its eventual resurrection.

Rather,

what we have here is the language of the Psalms used to the exclusion
of their original meaning and indeed to the exclusion of any really
logical meaning at all, either in an Old Testament or
context.

a New Testament

Perhaps Herbert’s usage reflects a similar degeneration to

Mackenzie Ross’s declining movement in sacred language from symbol, to
metaphor and finally to cliché.

Certainly the line can only be read

as a standard Psalmist’s formula for suffering.

The commonplace usage

and the consequential lack of impact makes the line vastly inferior to
the transformed rendering of similar language in the lines from
"Repentance":
That so the broken bones may joy,
And tune together in a well-set song,

(11.32-33)

The fact that Herbert has, in "Home", attempted to incorporate the
body in some sort of unified response attests to his desire to include
all aspects of man in salvation.

Unfortunately, however, it is a

desire largely frustrated by the earlier references to the soul as in
essence and destiny vastly superior to the body.
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The major thrust of this chapter has been to show that
Herbert can give value and importance to the physical side of man in
his relationship with God.

That biblical model, the Psalms, provided

Herbert with a prototype for the unified response of body and soul as
all parts of man lamented an apparent separation from God.

There is

undoubtedly a strong relationship between the Psalms of complaint and
those poems such as "Longing", "Complaining" and "Deniall" where the
structure, intent and language used to describe the reactions of body
and soul are heavily based upon the biblical models and, to an extent,
on the Elizabethan adaptations of Sidney and the Countess of Pembroke.
Even in the more reflective and less song-like poems of affliction,
Herbert has made extensive use of the language of the Psalms.

How

ever, there is some evidence that in these poems, "Affliction (1)"
and "The Crosse", there has been a tendency to suggest that a
different type of response from the soul is possible.

In "Affliction

(1)", especially, the sense of division is emphasized by the complaint
of the body being directed towards the soul as the ’responsible* part
of man.

Finally, "Home" and "Repentance", with their New Covenant

theological context, posed certain problems for Herbert.

In

"Repentance" the poet could still maintain his reliance upon the
psalmist’s language for his references to the body, for here the
"broken bones" could be joyful largely because Christ’s redeeming
action had opened up the possibility of bodily resurrection.

In

"Home", however, Herbert’s excursion into the traditional language of
the division of man into a "free soul" and a ’hampering

body led him

into some difficulties when he attempted to revert to the psalmist s
language of a unified response of body and soul to affliction.

The

phrase used, "my flesh and bones and joynts do pray", is so strongly

244

Psalm-like in its intensity and yet the line is strangely cut off from
the developing logic of an argument which seeks to house the soul only
in heaven and to leave behind the "mortalitie" which pinions it to
earth.

What the Psalms offered Herbert were a form in which his
complaints could be structured and a language which allowed him to
voice the total range, physical and spiritual, of those complaints.
They gave him a touchstone of biblical validity for his common
Christian experience.

However, the language of the Psalms, where

body, flesh, heart, and soul act merely as different vehicles for
describing man's response to affliction, cannot easily be torn out of
its Old Testament context.

So too, the Hebrew belief that joy and

relief were to be expected on this earth was the foundation of the
attempts of the bones and the flesh to convince God of their pain.
Once the
soul

idea of a heaven which is primarily the destination of the

comes into play, as is the case in "Home", the action of the

body in entering into the prayer can only be seen either as curiously
self-destructive or as particularly generous which given the nature
of the body, is unlikely.

The language of the Psalms becomes in

this instance mere cliche rather than an integrated component of a
general plea, or even a New Covenant reworking of a situation which
now included the possibility of the body's resurrection.

CHAPTER

8

THE OLD MAN AND THE NEW:
The influence of the doctrines
of sin and redemption on
Herbert’s portrayal of man.
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Original Sin standeth not in the following of Adam
(as the Pelagians do vainly talk);
but it is the
fault and corruption of the Nature of every man,
that naturally is ingendered of the offspring of
Adam; whereby man is very far gone from original
righteousness, and is of his own nature inclined
to evil, so that the flesh lusteth always contrary
to the spirit; and therefore in every person born
into this world, it deserveth God’s wrath and damn
ation.
And this infection of nature doth remain,
yea in them that are regenerated; whereby the lust
of the flesh ... which some do expound the wisdom,
some sensuality, some the affection, some the desire,
of the flesh, is not subject to the Law of God. And
although there is no condemnation for them that
believe and are baptized, yet the Apostle doth
confess, that concupiscence and lust hath of itself
the nature of sin.
(Articles of Religion. Article IX, "Of Original or
Birth-sin")
The doctrine of original sin is undoubtedly the most signi
ficant single factor in Christian thinking about the nature of the
body and the soul.

It was Paul who first formulated an extensive

theory of the nature of man based on the effects of original sin;

a

model developed by Augustine, in particular, and later embraced by
the Protestant reformers, Luther and Calvin.

Article IX demonstrates

the essential reliance upon Paul’s original dichotomy between the
'flesh* and the ’spirit’.

Man’s nature, once righteous, became

corrupt and degenerate through his sin, and it was this nature, deprived
now of the supernatural benefits with which it had been endowed on
creation, that was passed on to Adam’s descendants.

The precise mech

anism for this ’passing o n ’ has been the subject of extensive
theological debate and need not be of concern here.

Suffice it to say

that, if Adam as the wellspring and exemplar of human nature sinned,

247

then mankind itself was said to have sinned and would continue to do
so now that the supernatural benefits, which alone could prevent man
from sinning, had been removed as a result of his transgression.
Mankind in general thereafter became subject to death of both body
and soul, except for those who, under the Old Covenant, believed in
the promise of the Messiah1 and those who, under the New Covenant,
recognized the efficacy of the intercession of Christ, the second
Adam.

Only Christ’s incarnation, death and resurrection could atone

for original sin and give man the possibility of the redemption of his
soul and, after the Last Judgement, of his body.
For Paul, original sin resulted in m a n ’s total orientation
away from God, an attitude to which he gave the name "fleshly".

The

effects of this alignment between corruption, death and sin, and the
term "fleshly" have already been discussed,2 as have Luther’s and
Calvin’s attempts to clarify Paul’s rather unfortunate designation.3
Indeed, the fruit of the reformers* efforts can be seen quite clearly
in the words of Article IX which refer by implication to the broad
spectrum of human behaviour covered by Paul’s term:
... the lust of the flesh ... which some do expound
the wisdom, some sensuality, some the affection, some
the desire, of the flesh is not subject to the Law of
God.
Nevertheless, M a n ’s nature had become "inclined to evil ;
it "deserveth God’s wrath and damnation";

and it was forever after

to be defined as "fleshly" with its unavoidable associations of bodily
excesses.

The fact that these excesses were in turn almost always

linked with "the pomps and vanities of this wicked world"1* and

the

wiles of Satan"5 did not detract from the responsibility of the flesh
as the human element in that familiar triad of evil, "the world, the
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flesh, and the devil".6

Indeed, the use of the term *flesh1 caught

on with such a vengeance that occasionally the emphasis does seem
over-exaggerated as here in the prayer during the Public Baptism of
Adults:

Dearly beloved, forasmuch as all men are conceived
and born in sin (and that which is born of the flesh
is flesh) and they that are in the flesh cannot please
God, but live in sin, committing many actual trans
gressions ...
There appears to be a degree of relish in this harping upon the flesh
and it may reflect a desire to displace blame onto an uncontrollable
and, in essence, more irresponsible part of man.
Paul, of course, was quite emphatic that it was the whole
man who sinned and the whole man who was corrupted.

For him the saving

Spirit came from a source outside man and by virtue of an event, the
incarnation of Christ, which had been initiated by God alone.

However,

the basic Platonic concept of a soul as a separately existing and more
divinely inspired part of man than the body proved far too popular to
resist and this entity was soon drawn into Christian debate on the
nature of man and was often given a role commensurate with its status
within Platonic psychology.

Despite the fact that the idea of an

independent soul may not even have existed for Paul, the notion proved
convenient in later Christian thinking as a kind of escape valve for
manfs desire to think at all well of himself, just as the Pauline term
'fleshly* ironically led to the body becoming a useful scapegoat for
man's sinful tendencies.
George Herbert makes comparatively few direct references to
the effect of original sin upon m a n fs body and soul.

The most exten

sive is found in the poem "Miserie" where the speaker describes man's
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fall from grace In a rather subdued manner:
Indeed at first Man was a treasure,
A box of jewels, shop of rarities,
A ring, whose posie was, My pleasure:
He was a garden in a Paradise:
Glorie and grace
Did crown his heart and face.
But sinne hath fool’d him. Now he is
A lump of flesh, without a foot or wing
To raise him to a glimpse of blisse.
(11,67-75)
Whereas Luther had seen the original Adam as having the vision of a
"lynx" and a strength exceeding that of "lions and bears",7 Herbert’s
pre-lapsarian man is described less extravagantly.

It is the typical

Herbertian kind of perfection envisioned as the containment of the
extraordinary within the seemingly ordinary.

The images of a box,

shop, and ring, rather mundane in themselves, are combined here with
jewels, rarities and God’s own "posie", or motto, "My pleasure",

This

gives a suggestion of man as both ordinarily human as well as linked
to the Divine, an attitude carried through in the remainder of the
stanza by the continued alignment of the grand and the homely:
... a garden in Paradise:
Glorie and grace
Did crown his heart and face.
The atmosphere of innocence and spiritual wealth reflected in this
series of admiring epithets is soon threatened by the entrance of sin
which literally makes man a ’fool*, and the emphasis upon solidity in
the phrase "a lump of flesh" assures us that man was well and truly
brought back to earth by his sin.

He is even left without identifi

able human parts so material is the existence to which he has been
reduced.

In an unusual description, the speaker portrays fallen man

as "without a foot or wing/To raise him to a glimpse of blisse' , the
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first inadequacy suggesting his fallen physical nature and the second,
in its strong traditional associations with the soul, a reminder of his
now departed spiritual gifts,
Herbert refers to the flesh as a ’’lump" in the second part of
a previously discussed poem "The H. Communion".

In that poem, however,

the word ’lump* is used quite differently and is linked with a "flesh"
which, as it turns out, is described both positively and negatively
within two lines.

One of the speaker*s purposes in the latter part of

"The H. Communion" was similar to that of '*Miserie", in that he wished
to portray the contrast between m a n ’s nature before and after the Fall:
Before that sinne turn’d flesh to stone,
And all our lump to leaven;
A fervent sigh might well have blown
Our innocent earth to heaven.
("The H. Comm." 11.29-32)
In this stanza, the first m an’s nature is described as "flesh" which was
turned to "stone" after sin.®
’earthy* has he become.

Man is de-humanized altogether so

However, in the second line of what has

promised to be a continuation of the contrast between positive and
negative, the speaker suddenly reclaims any good effects that might
possibly have attached themselves to ’flesh’ by referring to it as a
"lump", a term which can only with difficulty be stretched to having a
positive connotation.

Man’s pre-lapsarian and supposedly innocent

"lump", then, has been turned to "leaven" by sin.

What before was

unquestionably material and heavy, has been transformed into something
perhaps just as material but with the potential to lighten and blow
out a previously more compact mass.

The word

leaven

refers perhaps

to sin’s characteristic tendency to make everything that is solid a
bubble of vanity, but it is no doubt also a convenient rhyme for
heaven.

To add to our difficulties with this stanza, the speaker
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concludes by envisaging a pre-lapsarian state where the innocent earth
was so close to heaven, and by implication so much ’lighter*, that "A
fervent sigh might well have blown" it there.

One would ordinarily

think that it is at least as difficult to blow a lump of flesh as it
is to blow a lump of leaven.
Herbert has relied here upon an unusually ineffective passage
from Paul’s first letter to the Corinthians.

Paul is speaking of the

apparent vanity of the self-righteous and reminds them that all men are
sinners:
Your glorying is not good. Know ye not that a little
leaven leaveneth the whole lump?
Purge out therefore the old leaven, that ye may be a
new lump, as ye are unleavened.
For even Christ our
passover is sacrificed for us:
Therefore let us keep the feast, not with old leaven,
neither with the leaven of malice and wickedness; but
with the unleavened bread of sincerity and truth.
(1 Cor.5.6-8)
As Paul suggests, and as Herbert no doubt means, the unleavened lump is
the goal to aim for.

Nevertheless, the traditional associations of

’heaviness’ with flesh, and ’lightness* with the soul have meant that
the suggestion that leaven is ’bad’ and lump ’good’ is difficult to get
away with, even with a Pauline sanction.

This is perhaps an instance

of a not entirely successful re-working of a biblical concept0
Herbert is generally more concerned with the life of fallen
man than he is with the contrast between his pre-lapsarian and postlapsarian condition, and several poems display the varying degrees of
relationship which can be experienced by the soul and the body in this
life.

To begin with a reasonably positive reference to the relation

ship between body and soul, the poem "Man" is clearly a hymn of praise
in that "body" and, in this case, the more Platonic concept

mind ,
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He is in little all the sphere.
Herbs gladly cure our flesh;
because that they
Finde their acquaintance there.
(11.22-24)
All things unto our flesh are kinde
In their descent and being;
to our mind
In their ascent and cause.
(11.34-36)

Here is man presented as a microcosm of universal existence.

The flesh

is seen as ’at home* on earth, so much so that it finds its natural
"acquaintance" and protection provided by the herbs which "gladly cure"
our physical disorder.

As a "Country Parson" Herbert was particularly

fond of home remedies and even saw it as his responsibility to be aware
of their uses that:

... he might set a Copy for Parsons.
In the knowledge
of simples, wherein the manifold wisedome of God is
wonderfully to be seen, one thing would be carefully
observed;
which is, to know what herbs may be used in
stead of drugs of the same nature, and to make the
garden the shop:
For home-bred medicines are both
more easie for the Parsons purse, and more familiar
for all mens bodyes.
9
In the poem "Man" all forms of existence are to be found
contained within man.

In their "descent and being", their earthly

form and existence, they are akin to m a n ’s flesh, whereas in their
"ascent and cause", their Divine origin, they partake of the nature of
m a n ’s mind.

The reference to "mind" in its Platonic sense as that

aspect of man which can relate to Ideal realms of existence is rela
tively infrequent in Herbert compared to the large number of references
to the soul and the heart as those parts more closely involved in any
relationship with the Divine.

Nevertheless, it is significant for a

Reformation poet that the reference should be made at all.
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In contrast to the prevailing sense of order and harmony in
"Man” , "Mans medley" displays the more conventional opposition between
man’s earthly existence and his heavenly destiny:

To this life things of sense
Make their pretence:
In th* other Angels have a right by birth;
Man ties them both alone,
And makes them one,
With th* one hand touching heav’n, with th* other earth.
In soul he mounts and flies,
In flesh he dies.
He wears a stuffe whose thread is course and round,
But trimm’d with curious lace,
And should take place
After the trimming, not the stuffe and ground.
(11.7-18)

The difference between the titles of the two poems alerts us to the
change in emphasis from harmony to division.

Initially, apart from

the revealing word "pretence", the first of the two stanzas seems to
be heading in much the same direction as "Man";

the microcosm whose

nature contains both flesh and soul appears to exhibit the unity of
creation as no other creature can.

M a n ’s privileged position connects

the life of sense to that of the angels and "makes them one/With th*
one hand touching heav’n, with t h ’ other earth".
The sense of effortless ease and confidence with which man
manifests the nobility of his creation is soon dashed, however, by a
stark statement of his divided nature:
In soul he mounts and flies,
In flesh he dies.
(11.13-14)

The apparent abruptness of this about-face may well have been a delib
erate attempt to reflect the "medley" of man.

Hutchinson notes the

common meaning of the word as "mixture" and also suggests that the word
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was used "for a cloth woven in different colours",10 a meaning which
perhaps led to the lines describing the relationship between the body
and the soul in terms of an article of clothing:

He wears a stuffe whose thread is
But trimm'd with curious
And should take
After the trimming, not the stuffe

course and round,
lace,
place
and ground.
(11.15-18)

There could hardly be a more explicit contrast than that
presented at the beginning of this stanza between a soul which "mounts
and flies" and a flesh which "dies".

Despite the earlier reference to

angels this is the Platonic opposition in elemental form.

It is,

however, interesting to note that the image of the body as coarse
material and the soul as "curious lace" is unusual in a poet who tends
to see fripperies as signs of the bubble of earthly vanity.11

In fact,

the speaker in the poem "Vanitie (II)" makes this very point:
If souls be made of earthly mold,
Let them love gold;
If born on high,
Let them unto their kindred flie:
For they can never be at rest,
Till they regain their ancient nest.
Then silly soul take heed;
for earthly joy
Is but a bubble, and makes thee a boy.
(11.11-18)

The advice given to the soul to fly to its heavenly birthplace is made
at the expense of earth which is, however, given the precious metal
"gold" as its characteristic temptation (a word not entirely negative
in its associations!).

It is only when this "earthly mold

is seen

to remove the soul from its own more glorious destiny that gold can be
viewed in all its fine array of earthly vanity.

Such joy, then, is in

comparison, "but a bubble, and makes thee a boy .
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The idea of the soul as of independent heavenly origin
(11.13-14) is again basically a Platonic one, especially, as here,
where the soul is portrayed as having come from a pre-existing condi
tion, an "ancient nest".

Such a view was not commonly held by

Protestant theologians, the most orthodox of whom thought of the soul
as being created at the same moment as the body.12
In "Coloss. 3o 3" the opposing tendencies of earthly life
and heavenly destiny are again set up but with the essential difference
that Christ* s intervention in human history is portrayed as the act
which impels man towards heaven.

The poem is short and is worth

quoting in full to demonstrate the success with which Herbert captures
the complex duality of m a n ’s life:
My words & thoughts do both expresse this notion,
That Life hath with the sun a double motione
The first Is straight, and our d i u m a l l friend,
The other
Hid and doth obliquely bend.
One life is wrapt In flesh, and tends to earth:
The other winds towards Him, whose happie birth
Taught me to live here so, That still one eye
Should aim and shoot at that which Is on high:
Quitting with daily labour all My pleasure,
To gain at harvest an eternall Treasure,
The central idea is based upon the following verses from Paul’s letter
to the Colossians:
If ye then be risen with Christ, seek those things
which are above, where Christ sitteth on the right
hand of God.
Set your affection on things above, not on things
on the earth.
For ye are dead, and your life is hid with Christ
in God. *
(Coloss »3.1-3)

*

The diagonal motif running through the poem is, of course, a para
phrase of the last of the Pauline verses.
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Paul?s pervasive sense of the opposition between our earthly
life and our spiritual destiny is clearly displayed, as is his acknow
ledgement that our spiritual life is based upon the redeeming action
of Christ.

In Herbert’s poem a sense of duality is still present;

however, earthly existence is less negatively portrayed than in the
Pauline text.

This is so partly because of the presiding image of the

sun whose "double motion", daily and annual, is used to convey the idea
of the two lives of man, the physical and the spiritual.

Man's earthly

life, although "wrapt In flesh", is governed by our "diumall friend"
whose daily motion appears "straight".

The sense given here is that

man's natural existence is positive in essence but not, of course,
sufficient in itself.

That which fulfils man is the spiritual life

which is continually moving in an oblique direction towards Christ.
The two movements are not quite opposite and yet they are not parallel
either;

the balance is something in between.

Indeed, in this poem,

the speaker describes the effects of the Incarnation in terms far
removed from the Pauline sense of a revolutionary replacement of man's
fleshly nature by a spiritual one;

it is for the speaker a:

... happie birth
[which] taught me to live here so, That still one eye.
Should aim and shoot at that which Is on high.

Admittedly the lines include the suggestion that a radical
change has taken place by virtue of Christ's incarnation and that from
then on "one eye" is always firmly focussed on heaven.

However, there

is an acceptance of earthly existence as a necessary adjunct to the
heavenly which is man's destiny.

Whilst the speaker realizes that the

fulfilment of his destiny will involve:
Quitting with daily labour all My pleasure,
To gain at harvest an eternal1 Treasure
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the process is seen as one of constant striving rather than an abrupt
re-direction.

The pull of the oblique spiritual direction away from

the straight earthly one is strong but gradual, and successful only in
death.

Significantly, it is a 1death* which does not occur immediately

as in the case of Paul*s recognition of our already *dead* fleshly
existence, but as the natural end which comes only when the "harvest”
is ready to be gathered.

So too, the sense of the oblique motif

running through the poem becomes clear only as we near the poem*s
conclusion.
For Protestant theologians, as for Paul, the incarnation,
death and resurrection of Christ were the central acts of Christian
history.

The very fact that Christ took on man*s human nature in

order to atone for sin was a source both of wonder and humility:
And how can it otherwise than inflame our heart with
love toward the blessed Son of God, our Saviour, to
consider that, merely out of charitable pity towards
us, He purposely came down from Heaven, and took our
flesh upon Him, that he might therein undergo those
extreme acerbities of pain, and those most ugly
indignities of shame for us? “
The necessary connection between man*s sin and Christ’s incarnation
has traditionally been recognized in the commonplace designation of
original sin as the felix culpa, the happy fault, because it brought
about the birth of Christ.

Bishop Ussher pays particular attention

to the essential link between sin and the Incarnation:
Neither must we account of Adam’s fall, as of a light
and confused sin, but as a heavy great sin, distinct
(by reason of a breach).
A particular thing, which
must have a particular remedy.
Christ, therefore,
because Adam did not fulfil the law, He undertook to
fulfil the same to relieve us, and that God’s justice
should not be in vain ... Christ, therefore, He taketh
upon Him our nature, bindeth himself unto all, to satis
fy whatsoever stains or spots we are infected with in
J
iii
our nature.
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Herbert is equally aware of the necessary link between
original sin and Christ’s incarnation and death.

In "The Sacrifice"

the speaker, who in this case takes the voice of Christ himself, reminds
the reader:
So sits the earths great curse in Adams fall
Upon my head:
so I remove it all
From th* earth unto my brows, and bear the thrall:
(11.165-167)
and again, in "The Holdfast", the speaker states:
What Adam had, and forfeited for all,
Christ keepeth now, who cannot fail or fall.
(11.13-14)
In "Prayer (II)" Herbert more specifically aligns the "curse" resulting
from original sin with the flesh:
Of what unmeasurable love
Art thou possest, who, when thou couldst not die,
Wert fain to take our flesh and curse,
And for our sakes in person sinne reprove,
(11.13-16)

However, Herbert characteristically emphasizes the love which motivated
Christ’s action and in the final line incorporates the intimate level of
protection Christ offers by describing him as personally "reproving" sin
on man's behalf.
The taking on of man's fleshly nature could be viewed as
either particularly humiliating for Christ or as a glorification of our
earthly existence and the resultant attitude towards the flesh of
redeemed man depends largely upon which of these attitudes prevails.
Indeed, a single writer might easily move from one attitude to the
other, as we can see if we compare the following sermon extract from
Bishop Ussher with that previously cited:
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There must then of necessity be an Emmanuel to plead
our cause, who will not be ashamed for us to appear
before the throne of justice, clothed with our
nature, and there challenge righteousness for us,
laying His hand upon both, one hand upon the Father,
whose wrath he appeaseth, keeping it from us, and
the other upon us, whom He cherisheth from sinking
under so great a burden, upholding us by His recon
cilement.
15
There is a great deal of difference between the perception of Christ as
one "clothed with our nature" who cherishes and upholds us and a Christ
who "bindeth Himself unto all, to satisfy whatsoever stains or spots we
are infected with in our nature".

Herbert seems to have held more

closely to the first of these attitudes, that Christ*s incarnation
enhanced man*s fleshly nature.

This can most readily be seen in the

poems "Businesse" and "Ungratefulnesse".
In the poem "Businesse" Herbert is concerned with the idleness
of the soul which insists on ignoring its plight as the responsible
agent of sin:
Canst be idle?
canst thou play,
Foolish soul who sinn*d to day?

( 1 1 . 1- 2 )
The speaker exhorts the soul to remember that it does possess control
over a physical body which ought to be demonstrating the soul*s feelings
of sorrow:
If thou hast no sighs or grones,
Would thou hadst no flesh and bones!
Lesser pains scape greater ones.

(11.12-14)

The implication is that man or, in this case, the soul, is so sinful
that it is proper for it to sigh and groan, and that is has a body for
this very purpose.

It is now that the speaker plays his trump card

which is to give the soul the example of Christ’s incarnation as a
model for its own response:
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But if yet thou idle be,
Foolish soul, Who di’d for thee?
Who did leave his Fathers throne,
To assume thy flesh and bone;
Had he life, or had he none?
(11.15-19)
The exemplar of "life'*, then, included the physical within the spiritual
and his suffering response to sin was death itself.
must use the body to display its sorrow and repentance;

So too the soul
indeed, the

suggestion is that this is the only course m an’s earthly suffering can
take.

This physical response of man links him to his Saviour’s

suffering and death and is the only way for the soul to break away from
its idleness and to become "busy" with sorrow:
Who in heart not ever kneels,
Neither sinne nor Saviour feels.
(11.37-38)
The physical and emotional agents which need to work for the soul are
the flesh, bones and the heart, and it is interesting to see that these
are responses which are validated by their connection to Christ’s
incarnation.

In this way the repentant activity of the flesh is not

looked upon as a curse but as the visible sign of redemption.
The poem "Ungratefulnesse" is directly involved in examining
the two great theological ’mysteries’ of the Trinity and the Incarna
tion.

The speaker’s purpose is to compare man’s responses to these

"rare cabinets of treasure" and although he admits that the Trinity’s
mystery will be revealed only after death, he sees the Incarnation as
much more accessible, and deliberately so:
But all thy sweets are packt up in the other;
Thy mercies thither flock and flow:
That as the first affrights,
This may allure us with delights;
Because this box we know;
For we have all of us just such another.
(11.19-24)
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As in "Businesse", Christ’s taking on of m a n ’s flesh is seen as a posi
tive example of the mercy of God which shows itself in a way we can
readily understand.

The mystery of the Incarnation "delights" us

because this box of "sweets" is Christ’s human nature.

Indeed his

very bodily form is suggested by the tangible and visible image of the
"box", a material form with which man can so easily identify for he
too possesses "just such another".16
However,
... man is close, reserv'd, and dark to thee
When thou demandest but a heart,
He cavils instantly.
In his poore cabinet of bone
Sinners have their box apart,
Defrauding thee, who gavest two for one.
(11.25-30)

Man’s "poore cabinet of bone" is by association linked to earlier
references to the "rare cabinets" of the Trinity and the Incarnation
and, although "poore", the "cabinet" is a positive reference to man's
body.

The negative attitude displayed here is towards the centre of

emotional existence, the heart, where by implication sins "have their
box apart".

Sin has taken over the heart which by right belongs to

God, and when asked for it man becomes "close, reserv'd and dark" and
"cavils instantly".

In this way, the heart becomes yet again the

major focus of God's attention, and is linked to the earlier images of
the cabinets of the Trinity and the Incarnation by the final line which
refers to sin as:

"Defrauding thee, who gavest two for one .

Given

the poem's thematic concern with the positive link between man's body
and the Incarnation, sin could not be too closely tied to the body
itself;

yet sin had to reside somewhere, and that ambivalent entity,

the heart, is again the 'natural' site.
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Perhaps the final phase of the conceit is not entirely
successful, however, for the cabinets and boxes we have seen earlier
in the poem have all been positive in their connotations, and even
ma n ’s "poore cabinet of bone” is treated sympathetically.

To suggest

that the "heart" is a sin-filled box within a box (or cabinet) rather
distorts the overriding positive connection between the ’cabinet* of
Christ’s human nature and m a n ’s own ’cabinet* of flesh.17

The incarnation, death and resurrection of Christ atoned for
ma n ’s original sin and made it possible for his corrupted earthly
nature to be redeemed.

Belief in the absolute efficacy of Christ’s

saving action became known as justification by faith, a doctrine the
essence of which is summarized in Article XI of the Articles of
Religion:
We are accounted righteous before God, only for the
merit of our Lord and Saviour Jesus Christ by Faith,
and not for our own works or deservings; wherefore,
that we are justified by Faith only is a most
wholesome Doctrine, and very full of comfort ...
(Article XI, "Of the Justification of Man")
The belief that m a n ’s justification had been achieved by Christ alone
led many Protestants to deny that man could make any effort of his own
to redress the effects of original sin:
The condition of Man after the fall of Adam is such,
that he cannot turn and prepare himself, by his own
natural strength and good works, to faith, and
calling upon God ...
(Article X, "Of Free Will")
Rather, grace comes to man first in its prevenient form, and gives him
the necessary faith to believe at all.

Herbert gives voice to the

commonplace reliance upon faith alone in his poem "Divinitie :
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Then burn thy Epicycles, foolish man;
Break all thy spheres, and save thy head0
Faith needs no staffe of flesh, but stoutly can
To heav'n alone both go, and leade.
(11.25-28)
In the earlier stanzas the speaker had bemoaned man's foolish reliance
upon "reason", "the edge of wit", and had implied that this merely
encumbers him with theological "definitions".

Later he directs the

reader towards the simplicity of the Sacrament of Holy Communion as the
means of salvation:
... I am sure,
To take and taste what he doth there designe,
Is all that saves, and not obscure.
(11.21-24)
When, in the final stanza, the speaker urges man to destroy one of his
most extravagant attempts to impose his reason on the universe (the
spheres which guide the motion of the heavenly bodies), it is this
reason to which he gives the epithet, "staffe of flesh".

Clearly

"flesh" is used here in its Pauline sense of man's earthly and fallen
existence and includes within its ambit, reason and intellect.
In another poem, "Faith", which deals at greater length with
the relationship between Christ's incarnation, original sin and man's
fallen nature, Herbert's views on the doctrine of justification by
faith are more complex.

The poem allows more room for a positive

appreciation of the flesh, a flesh which, here, although including the
broad range of human attributes, is also quite definitely suggestive of
man's actual bodily existence.
The role of the flesh in the poem "Faith" is an ambivalent
one;

yet both aspects are linked to Christ whose incarnation recon

ciled the 'old1 man and the 'new' .

Faith in Christ's redeeming action

is the common thread which runs through the poem, a faith seen
healing fallen man:
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... where sinne placeth me in Adams fall,
Faith sets me higher in his glorie.
(11.19-20)
and binding his very nature to Christ:

If I go lower in the book,
What can be lower than the common manger?
Faith puts me there with him, who sweetly took
Our flesh and frailtie, death and danger.
(11.21-24)
The book referred to in the first line of this stanza is that "sacred
storie" (1.18) wherein revealed experience and insight is made available
to the believer through his faith.

Just as the speaker has ’sinned1

along with Adam, so he partakes of Christ’s redeeming action.

In words

which highlight the loving generosity of Christ towards man rather than
emphasizing the sacrificial nature of the Incarnation, the speaker
depicts Christ as having taken on m a n ’s "flesh and frailtie, death and
danger", "sweetly", giving "blisse" to all regardless of individual
capabilities.

This, to the speaker, is the great benefit of faith and

one which enables mankind to be seen as man rather than as a collection
of men.

In basing redemption upon the common denominator of human

nature, Christ has made the gift of faith something which transcends
intellect and reason, a conclusion reached in the poem "Divinities

In

"Faith", however, the language used to indicate the relationship between
God’s gifts and m a n ’s nature is more subdued and less strongly opposi
tional than the plain avowal that "faith needs no staffe of flesh .
A peasant may beleeve as much
As a great Clerk, and reach the highest stature«
Thus dost thou make proud knowledge bend & crouch,
While grace fills up uneven nature.
(11.29-32)
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The first two lines are orthodox from any standpoint:

faith

is available to all and does not depend upon intellectual capacity or
scholarly endeavour.

In an obvious comment on those who thought

spiritual virtue was tied to reason rather than faith, the speaker
depicts God as making "proud knowledge bend & crouch" but not, signi
ficantly, allowing it to disappear altogether.

It is noteworthy that

grace may "fill up uneven nature" but not replace it, as seems to have
been the implication of much Calvinist thought.

Whilst not as concil

iatory towards natural reason, and nature itself, as the ordered
hierarchy of Hooker, the speaker does, nevertheless, appear to concede
at least some merit to nature, "uneven" as it is.

The concluding line

is in fact very similar in meaning to Hooker’s steady progression from
natural reason to supernatural grace, a grace which was not so much
unlooked for by reason but which it was, finally, unable to recognize
due to its own ’natural* deficiency.1®
The other view of the flesh which can be seen in the poem
"Faith" is entirely positive and highlights one of the key difficulties
in reconciling the fleshly nature of fallen man with Christ’s redeeming
act of taking on m a n ’s flesh and thus glorifying it rather than
demeaning himself.

By allowing for the resurrection of the body,

Christ’s action put another obstacle in the path of those who have
traditionally seen m a n ’s end as a divided one.

This has never been

the orthodox Christian view, of course, and even Paul was clear in
stipulating than m a n ’s body would eventually join his soul in heaven,
albeit in a ’spiritual’ form.1®

So too, we have seen that Herbert

himself found problems in reconciling the Platonic

shuffling off

of

the body with the Christian position that it can rise, glorified, after
the Last Judgement.210
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That there is some conflict present, even within the theo
logical context, is readily apparent in the prayers from The Order from
the Burial of the Dead:

For as much as it hath pleased Almighty God of his
great mercy to take unto himself the soul of our
dear brother here departed: we therefore commit
his body to the ground; earth to earth, ashes to
ashes, dust to dust; in sure and certain hope of
the Resurrection to eternal life, through our Lord
Jesus Christ; who shall change our vile body, that
it may be like unto his glorious body, according to
the mighty working, whereby he is able to subdue
all things to himself„
Almighty God, with whom do live the spirits of them
that depart hence in the Lord, and with whom the
souls of the faithful, after they are delivered from
the burden of the flesh, are in joy and felicity ...
beseeching thee ... that we, with all those that are
departed in the true faith of thy holy Name, may
have our perfect consummation and bliss, both in body
and soul, in thy eternal and everlasting glory;
{Book of Common Prayer)
(Emphasis added)
On the one hand it is our body which is "vile" while on earth;

whereas

potentially innocent souls are to be delivered from the "burden of the
flesh".

On the other hand these same bodies are to be made "glorious"

so that both body and soul can live in heaven0
The presumed innocence of the soul is again the basis of the
petition in The Visitation of the Sick where the minister prays:
0 Almighty God, with whom do live the spirits of just
men made perfect, after they are delivered from their
earthly prisons ... that whatsoever defilements [the
soul] may have contracted in the midst of this miser
able and naughty world, though the lusts of the flesh,
or the wiles of Satan, being purged and done away, it
may be presented pure and without spot before thee ...
{Book of Common Prayer)
(Emphasis added)
Despite the reference to Satan, this is clearly Platonism at work.
Men’s souls are contained in "earthly prisons" which contaminate their
otherwise pure essence.

’Outside1 forces may work upon the soul,
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including the lusts of the flesh, but it is the soul which is the object
of redemption here.

There is not even the

consolation 0f what looks

very much like an afterthought in the earlier prayers:

the resurrection

of a body which is seen either as a mere adjunct of the soul or, at
best, as a vile thing transformed.

It is significant that the soul is

rarely spoken of as "vile1' in the same manner.
In the light of these conventional attitudes, it is perhaps
surprising that in the last stanza of "Faith" the speaker ’makes no
bones’ about his enthusiastic acceptance of the certainty of bodily
resurrection:
What though my bodie runne to dust?
Faith cleaves unto it, counting evr’y grain
With an exact and most particular trust,
Reserving all for flesh again.
(11.41-44)

This stanza is interesting on several grounds.

Not only does it extol

the all-embracing effects of faith which have been the basis of the
preceding stanzas, but it does it in such a manner as to suggest that
the body is an object of special attention.

Its position as the final

stanza in a poem on faith is unusual and this perhaps consummates in a
striking way the previous expectation that "grace fills up uneven
nature".

Faith will not allow any "grain" of our body to be denied its

redemption and looks after each speck of dust "with an exact and most
particular trust".
Most significant, however, is the speaker’s use of the word
"flesh" for the resurrected body, carrying as it does so many negative
Pauline overtones.

It is as if, in his desire to show the totality of

redemption, Herbert sought the word which would suggest man’s human
nature at its humblest level, a link, perhaps, to the earlier lines
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which emphasized Christ’s generosity in taking on m a n ’s flesh in the
first place:
If I go lower in the book,
What can be lower than the common manger?
Faith puts me there with him, who sweetly took
Our flesh and frailtie, death and danger.
Now that generosity shows itself again in the loving action of faith
upon each "grain" of m a n ’s body, making it into resurrected "flesh".
The speaker has, in this final stanza, given a much more ’logical’
account of the resurrection of the body than that found even in Paul.
There is no quibbling about a ’spiritual* body here;

he has even used

the very term Paul chose for his most disapproving remarks about man’s
earthly nature.
It is in the poem "Death" that Herbert gives his clearest
exposition of the relationship between Christ’s death and resurrection
and the consequent redemption of m a n ’s body:
Death, thou wast once an uncouth hideous thing,
Nothing but bones,
The sad effect of sadder grones:
Thy mouth was open, but thou couldst not sing.
For we consider’d thee as at some six
Or ten yeares hence,
After the losse of life and sense,
Flesh being turn’d to dust, and bones to sticks.
We lookt on this side of thee, shooting short;
Where we did finde
The shells of fledge souls left behinde,
Dry dust, which sheds no tears, but may extort.
But since our Saviours death did put some bloud
Into thy face;
Thou art grown fair and full of grace,
Much in request, much sought for as a good0
For we do now behold thee gay and glad,
As at dooms-day;
When souls shall wear their new aray,
And all thy bones with beautie shall be clad.
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Therefore we can go die as sleep, and trust
Half that we have
Upon an honest faithfull grave;
Marking our pillows either down, or dust.
This poem focusses upon the difference between the ’old* man and the
'new*, particularly in the light of his changed attitude towards death.
Before Christ*s redeeming act, death was something to be feared.

In

the first stanza the speaker addresses it as a wasted and "hideous"
skeleton, its mouth open only in the agony of suffering and desolation.
Man saw death as a distant figure, "some six/Or ten yeares hence",
deliberately putting off the inevitable horror, perhaps, by the
speaker*s assumption of a mask of indifferent objectivity:
After the losse of life and sense,
Flesh being turn’d to dust, and bones to sticks.
(11.7-8)
There is no real fear here, but rather a conscious de
humanising of the body in death which is turned to "dust" and "sticks".
In the third stanza we see that death for those who lived before Christ
offered little comfort.

The Hebrews* lack of clarity about the after

life meant that, even though they believed that their "fledge souls"
winged away somewhere, they were left on earth with the clear evidence
of death before them.

With only mere "shells" to contemplate, the

speaker suggests, man became overly pre-occupied with the actual
visible remains of his earthly body.

He was, in effect, short-sighted,

"shooting short" of the true destiny of that body.
Since Christ’s own death, however, that image has been trans
formed and life has been given back to the body of death, and the body
in death, which has even:
... grown fair and full of grace,
Much in request, much sought for as a good.
(11.15-16)
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Now man can behold death with joy, knowing that at doomsday the body
will be reunited with the soul and all believers*:
... souls shall wear their new aray,
And all thy bones with beautie shall be clad.
(11,19-20)
This last image fuses the parallel motifs running through the poem of
the personification of death as a body of bones, and the underlying
exploration of man’s attitude to his body in death.

For here, finally,

souls will be clothed in their glorified bodies and the once poor
skeleton

of death shall be renewed with flesh, and life.

Man can now

see death as it should be seen and trust his body:
Half that we have
Unto an honest faithfull grave;
Making our pillows either down, or dust.
(11.22-24)
The attitude presented in this poem to man’s resurrected body
is significant in that it is seen in a very physical sense as "bones",
the basic frame of his human form.

As in the poem, "Faith", Herbert

is not afraid to portray the glorified body in a material way, yet
again moving away from the notion that the ’spiritual’ body suggested
by Paul was an adequate explanation for the totality of redemption
offered to both body and soulo

This emphasis is in stark contrast to

the Prayers for the Visitation of the Siok3 and the Order of Burial
where the resurrection of the body is referred to rather vaguely and,
perhaps, grudgingly.
Calvin was especially concerned to stress that the resurrected
body would be informed by "inspiration" rather than, as in life, by
"animation".21

However, Herbert’s once deathly skeleton is nothing if

not animated by Christ’s saving blood which makes it "fair and full of
grace", "gay and glad".

There is nothing theologically unorthodox in
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Herbertfs phrases, of course, and it is the culmination of a poetic
image of death rather than a doctrinal exposition.

Nevertheless, it

is evident in the tone of acceptance and relief that even man’s body,
in its most physical aspect, has been accounted for and that it is
Herbert’s purpose to demonstrate this.
There is no question that Herbert’s intention in writing The
Temple was not merely to expound orthodox ’Protestant* belief about
human nature.
strate this;

The contradictions between and within the poems demon
and yet this is not to say that Herbert was applying a

consciously individual approach to the controversial questions of his
time.

Rather, what Herbert’s verse does show is the conflict inherent

in the tradition of body and soul thinking even where those conflicts
were supposedly subsumed under the more developed formulation of
doctrine itself.

For Herbert, doctrine remains a powerful background

to his thought and none more so than the influence of Christ’s
redeeming act upon the state of fallen man.

However, the stark

certainty of tone we see in the Articles and in many of the prayers used
by the Church of England is not to be found in Herbert’s poems.

It is

not too much to suggest that, in some poems, Herbert attempted to over
come the unresolved difficulties involved in any simple division of man
into an ’evil’ body and a ’good* soul.

What he perhaps desired to

overcome, more than anything, was the idea of division and he appears
to have seen the Incarnation and Atonement and their consequent effects
on the redemption of soul and body as the doctrinal standpoints from
which this could be achieved.
As far as the doctrine of original sin was concerned,
Herbert’s speaker is conventionally dismissive of the
poem "Miserie” .

flesh

in the

The second part of the poem "The H. Communion

is not
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quite as condemnatory in intention;

however, here we have seen that

Herbert*s attempt to incorporate some difficult biblical sources has
resulted in a less than satisfactory rendering of the effect of original
sin on man’s fleshly nature.

However, the latter poem is a healthy

reminder that Herbert had more to occupy him than his use of body and
soul language and in a poem which deals with the Sacrament of Holy
Communion, the effects of original sin, and relationship of these to
certain biblical sources, it is easy to see why coherence in any one
aspect may well have been difficult to achieve.
The actual state of fallen man was not a doctrinal matter in
the same sense and was open to a broader interpretation influenced more
directly by the wider spectrum of secular philosophy.
ted in Herbert’s poetry.

This is reflec

In the poem "Man" the optimistic view of man

as a harmoniously ordered microcosm spanning earthly and heavenly realms
of existence is given full expression.

However, in two other poems

dealing with the state of fallen man, "Mans medley" and "Vanitie (II)",
the first displays what at first appears to be the harmony of man as
microcosm but soon moves into a strict Platonic opposition between body
and soul, while the second is based entirely upon this opposition even
to the extent of suggesting the rather unorthodox heavenly pre-existence
of souls.

It is only with the short but entirely successful poem

"Coloss.3. 3" that the speaker gives an account of fallen man that
thoroughly accords with all aspects of Christian doctrine and tradition.
Perhaps the overriding feeling of resolution in this poem has to do with
the aptness of the central image of the sun’s course for human life,
seemingly straight to the eyes of earthly man and at the same time
elliptical to man in his spiritual dimension when his gaze is pulled in
the direction of heaven by the light of the redeeming act of Christ.
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The significant aspect of this poem is that the earthly and the spiri
tual lives of man are seen as moving in two directions but are not
predominantly governed by the tension of sheer opposition.
In the poems dealing with the link between original sin and
the Incarnation we can see even more clearly the opportunity this
provided for Herbert to achieve an optimistic portrayal of the role of
both body and

soulin the relationship between man and God.

Whilst

"Prayer (II)H

the speaker makes brief reference to the conventional

in

view of Christ as taking on m a n ’s "flesh" and "curse", thus equating
human nature in its bodily form with evil, in two more complex poems,
"Businesse" and "Ungratefulnesse", man’s body is given all the positive
effects the Incarnation could offer.

In "Businesse" the soul is advised

that it is proper for it to make use of the body as an agent of repen
tance in its physical manifestations of sighing and groaning precisely
because of Christ’s example.

By taking on our bodily form and by

submitting to

its suffering and death, Christ provided man with the

prototype for

the usefulness of our physical nature and in this waythe

activity of the flesh can be seen as a visible sign of our redemption.
In "Ungratefulnesse" the doctrine of the Incarnation is consciously
explored by the speaker.

Indeed, the very possibility of its exposi

tion is attributed to the fact that it is founded on the common link
shared by man and Christ, our human nature in its most material form.
By linking m an’s body to Christ’s in this thematic way and through the
materiality of the image of boxes and cabinets chosen to convey the
link, the speaker displays a deliberately optimistic view of man’s
redeemed human nature, body and soul.

274

That particularly Protestant emphasis on justification by
faith alone could easily prove a stumbling block to any suggestion that
Herbert’s desire for harmony in the relationship between God and man
includes the body within its sphere.

Indeed, the poem "Divinitie" with

its bald statement that "faith needs no staffe of flesh" might well
sound a note of pronounced warning even if the term "flesh" as used here
includes the broad spectrum of human nature in the sense of intellect
and reason.

However, in "Faith" the speaker establishes that the basic

connection between man and Christ ¿6 in fact our human nature and it is
this which is the foundation of our faith in the totality of redemption.
This human nature includes intellect and reason but these are portrayed
in "Faith" almost as luxuries, a view which contrasts with that of
Hooker whose hierarchical ordering of m an’s natural capacities gave
pride of place to reason.

The speaker in "Faith", while not wishing

to jettison reason altogether, is more concerned to emphasize that
element of human nature which is common to all men and in doing so gives
particular importance to the body.

It, too, has been redeemed and will

be revived and resurrected after the Last Judgement.

It is, in fact,

Herbert’s treatment of the resurrection of the body that provides us
with further evidence of his preparedness to step to the limits of
orthodoxy on occasion.

In "Death" the human body which is redeemed is

shown to be unquestionably physical, material and vital.
We have seen that Herbert’s most successful attempts to
reconcile the conflict between body and soul have often been the result
of the choice of a particularly apt central image.

The boxes of

"Ungratefulnesse", the sun’s direction in "Coloss.3. 3", the skeleton
of "Death" are all examples of this.

So too, what often seems at first

glance to be a novel or even a trivial notion becomes an ingenious means
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of suggesting the unity which is at the core of the poem's meaning.

The

link between the suffering body and the suffering Christ which we see in
"Businesse" becomes in "Faith" the more inclusive connection between the
body as the essence of human nature and Christ's own Incarnation of that
human nature.

At the very least we can say that Herbert's explorations of
these central doctrines of his faith demonstrate a willingness to look
for harmony between the soul and the body in man's relationship with
God.

He does not always look for this harmony - sometimes he can be

conventionally dismissive of the flesh - but his most effective poems
often take it as their theme and embody it in image and argument.

CHAPTER

9

"MY BEST ROOM ..."
The heart of Herbert's
verse.
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(i)

The temple
Frustra, Verpe3 times, propola cultus3
Et Templi parasite; namque velum
Diffissum reserat Deirn latentem,
Et pomoeria termiribsque sanotos
Non vrbem faoit vnioam9 sed Orbem.
Et pro peotoribus reoenset aras3
Dum cor omne suum sibi requirat
Struotoremj & Solomon vbique regnet,
[You, Jew,
Huckster of worship, sponger
Of the Temple, you strut in vain,
For the ripped veil
Discloses the hidden God,
And makes the outer walls, and the sacred
Inner Temple grounds themselves,
Not one city only, but a world.
Instead of looking into hearts
As hearts, he looks for altars there,
Till every heart shall seek its maker.
And Solomon shall govern everywhere.]1.
This Latin poem reflects Herbert's recognition of the status

of the 'heart' of man in Protestant New Covenant theology.

It refers

more explicitly than the English 'heart' poems which will form the
basis of much of this Chapter to the scriptural passages which under
lie the re— siting of the Old Testament temple of Solomon in the inner
man.

The Pauline emphasis upon this re—positioning has been cited

earlier ("Know ye not that ye are the temple of God, and that the
Spirit of God dwelleth in you?" (1 Cor.3.16)).

However, the actual

complex of references which combine to set up the new and exalted
status of the heart as the centrepiece of this temple is much more
extensive than a simple movement from an external to an internal
temple.

It includes the passage from Ezekiel 11.19:
And I will give them one heart, and I will put
a new spirit within you; and I will take the
stony heart out of their flesh, and will give
them an heart of flesh:
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and from Exodus 20.25:
And if thou wilt make me an altar of stone, thou
shalt not build it of hewn stone: for if thou
lift up thy tool upon it, thou hast polluted it.
More particularly, though, Herbertfs poem refers to a passage from
the letter to the Hebrews which highlights the fundamental importance
of the sacrificial and atoning act of Christ - the seal of the New
Covenant, in this replacement of the old temple of stone by a new one
centring on man's heart.

According to the author of this letter the

faithful now have:
... boldness to enter into the holiest by the
blood of Jesus,
By a new and living way, which he hath
consecrated for us, through the veil, that is
to say, his flesh;
And having an high priest over the house of
God;
Let us draw near with a true heart in full
assurance of faith, having our hearts
sprinkled from an evil conscience, and our
bodies washed with pure water.
(Hebrews 10.19-22)
As Florence Sandler has pointed out,2

this passage is

itself a conscious re—modelling of the Old Testament description of
the inauguration of the Old Covenant which was sealed by the offering
of a sacrifice of oxen and the sprinkling of blood upon the altar
and the people (Exodus 24.5-8).

All of these references, then, make

up the complex of interrelated notions which form the basis of the
extract from the poem "Velum soissum":

the mistaken Jew proud of the

architectural wonders of his temple of stone;
has revealed Himself through the t o m veil3
death and resurrection;

the

hidden

God who

of Christ1s atoning

the refounding of the central place of worship

not in a stone temple but in the inward man;

and in the inner sanctum

of this 'fleshy* temple the vision of Christ, the new Solomon, ruling
the heart, itself the altar upon which Christ sprinkled the blood of
His sacrifice.
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Herbert was not alone in conflating these particular biblical
references and in recognizing the ’heart1 as a vital antitype of the
Old Covenant temple.1*

Thomas Adams, preaching on the verse from

2 Cor.6.16 ("...ye are the temple of the living God ...") deals with
the same theme:
What are the most polished corners of the Temple, to
the spirituall and living stones of the Church? ...
What is a glorious edifice, when the whole world is
not worth one Soule? ... As the Church is his great
Temple, so his little temple is every man. We are
not onely through his grace, living stones in his
Temple, but living temples in his Sion: each one
bearing about him a little shrine of that infinite
Majestie.
Wheresoever God dwels, there is his
Temple: therefore the beleeving heart is his Temple,
for there he dwels.5
This seems a much more simplistic and laboured rendering of the exchange
of temples than that seen in "Velum scission".

As a preacher, of course,

Adams was keen that the basic elements of the exchange should be fore
most in his listeners* minds.

Herbert, on the other hand, and in his

Latin poems particularly, is less concerned with a solely didactic
purpose and more inclined to display his skill, in this instance that of
cleverly combining his variety of biblical sources.

In the passage

from "Velum scissum" there are at least seven biblical references which
are drawn into the overall argument.6
The increased importance of the 'heart* of man as the centre
of that inward temple is demonstrated in Herbert's poem "Sion".

The

poem begins with a description of the ornate decoration of the temple
of Solomon:
Where most things were of purest gold;
The wood was all embellished
With flowers and carvings, mysticall and rare:
(11.3-5)

280

However, such splendour, according to the speaker, was not God’s "aim” .
When the Old Covenant was replaced by the New, God having quit His
"ancient claim", the new Temple was to be much less grand, situated as
it was within man himself.

Yet even here, and perhaps especially here,

the worship was not to be all ease and contentment.

The heart as the

emotional centre of man was pulled as much by sinful, earthly desires
as by heavenly love:
And now thy Architecture meets with sinne;
For all thy frame and fabrick is within.

(1 1 .11 -12 )
The idea of portraying a temple as a place of struggle is surely an
unusual one, yet because that temple is in the inner man, Herbert can
picture God as wrestling here without astounding the reader too much.
After all, God wrestles with:
... a peevish heart,
Which sometimes crosseth thee, thou sometimes it:
The fight is hard on either part.
(11.13-15)
The most surprising thing, however, about this activity is that,
according to the speaker, God apparently likes it and, indeed, takes it
as a sign of His victory.

"One good grone" from man is much dearer

to God than all the splendour of Solomon’s temple.

A groan from the

heart, from the very centre of God’s New Covenant temple, becomes a
song of prayer and praise from a living place of worship:
And truly brasse and stones are heavie things,
Tombes for the dead, not temples fit for thee:
But grones are quick, and full of wings,
And all their motions upward be;
And ever as they mount, like larks they sing;
The note is sad, yet musick for a King.
(11.19-24)
This kind of reversal of our expectations is characteristic of Herbert.
Even a ’wrestling match’ between God and man can be turned into a cause
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for celebration, and even the groans of the loser (’winner1) man can be
transformed into the songs of larks, albeit sad ones.
The centrality of the heart’s position in the new inward
temple is further explored in the poem "The Church-floore".

Here the

parts of the floor, the different types of stone, the steps and the
cement are portrayed as metaphorical equivalents for the emotions which
form the foundation of the well-built inward temple of man:
humility, confidence, love and charity.

patience,

As in "Sion", sin sometimes

"steals" into this ’church’ but its effects are soon cleansed by the
"weeping marble", m an’s penitence.

Occasionally death, described here

as the outside wind threateningly "puffing at the doore", attempts to
"spoil" the floor.

However, death can only seem fearful to man by

reminding him of the "dust" to which he will return.

In reality, death

has been conquered by Christ whose atoning act inaugurated the conse
cration of this new temple.

Indeed, the speaker is at some pains to

point out that the temple is of God’s making (as Creator and Saviour)
lest the human virtues referred to earlier in the poem might move
attention too obviously in the direction of man.
Blest be the Architect, whose art
Could build so strong in a weak heart.
(emphasis original)

The last lines:

(11.19-20)

place the building of this temple firmly in God’s hands, marvelling at
the fact that such a strong edifice could be built on such a weak
foundation as man’s heart.

The emotional foundations, man s virtues,

have, of course, also come through God’s grace.
In "The Church-floore" the idea of the replacement of the Old
Covenant temple of Solomon by a New Covenant temple of man himself has
informed the poem’s central metaphor of the temple floor as the heart
of man.

This is a much simpler use of the biblical type and antitype
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than that found in "Velum scissum";

and, although more obviously based

on biblical reference than "The Church-floore", the poem "Sion" is a
reasonably uncomplicated integration of only two or three scriptural
extracts.

The aim of both these English poems appears to have been to

allow for the incorporation into the poetry of a much more personal
Christian experience than the Latin poem includes.

Because of this,

the heart, as the emotional centre of man, is given its due in the
relationship whereas in "Velum seiesum" the heart is portrayed primarily
in its typological context as altar:
Et pro peotoribus reaenset aras.
In the poem which opens the central sequence of The Church the
biblical reference is much more complex and extensive, and yet this is
not to the disadvantage of any representation of the emotional nature of
the relationship between God and man.

The poem is "The Altar":

A broken A L T A R , Lord, thy servant reares,
Made of a heart, and cemented with teares:
Whose parts are as thy hand did frame;
No workmans tool hath touch’d the same.
A H E A R T
alone
Is such a stone,
As nothing but
Thy pow’r doth cut.
Wherefore each part
Of my hard heart
Meets in this frame,
To praise thy Name:
That, if I chance to hold my peace,
These stones to praise thee may not cease.

0 let thy blessed S A C R I F I C E be mine,
And sanctifie this A L T A R to be thine.
The very first lines of the poem indicate its dual nature,
based as it is on ’personal* experience and on biblical reference.

The

word "broken" associated immediately with "altar" and so soon after
with "heart" established the link between the heart as the emotional
centre of man and as the sacrificial centre of the new inner temple, a
centre broken by sorrow and affliction and as such the only fitting

altar upon which the atoning act of Christ can take effect.
altar of the heart has been formed by God’s hands only;

This

even the

cementing tears of repentence have been induced by grace.

The first

four lines of the poem have already referred to the three biblical
sources previously mentioned (Ezekiel 11.19;

Exodus 20.25;

Hebrews

10.19-22) yet the conflation is achieved without any sense of display
or contriving, no doubt due partly to the submissive yet quietly
confident stance of the speaker.

There is here, too, a timely

reminiscence of the Psalmist’s cry:
The sacrifices of God are a broken spirit:
a broken and a contrite heart, 0 God, shalt
thou not despise.
(Psalm 51.17, King James Version)
In the opening lines of the poem, then, the heart has taken
its place as the innermost ’sanctuary* of the temple of the New
Covenant.

Hardness of heart is seen in both its commonplace aspect

of emotional resistance and in its biblical sense of the unregenerated
stony hearts of Ezekiel’s unrepentant Hebrew listeners.

It is inter

esting that Herbert should take the risk of implying as he does here
that no regeneration (that is, no New Covenant) has taken place.

The

verse from Ezekiel has commonly been interpreted as a prophecy of the
replacement of the Old by the New Covenant, the ’stony heart’ by the
’heart of flesh*, a sense taken up by Paul in a slightly different
context in 2 Cor. 3.3:
Forasmuch as ye are manifestly declared to be
the epistle of Christ ministered by us, written
not with ink, but with the Spirit of the living
God; not in tables of stone, but in fleshy
tables of the heart.
The further implications of this for Herbert’s use of the stony heart
image will be explored later.

In "The Altar", however, Herbert’s

general frame of reference is too clearly focused upon the altar-stone
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of the heart in its sacrificial aspect for the difficulty to cause
more than a hiccup in our ease of interpretation.

It is the inte

gration of the old into the new that Herbert seems to want here
rather than the mere replacement of one by the other.

If he can

include the original altar of Exodus, and the cry of the Psalmist,
with the re-siting of the temple referred to in Corinthians (1 Cor.3.
16; 2 Cor.6.16) so that the old temple and the new seem to be the
same, then he is performing his role of revealing the fulfilment of
the old temple-altar type by the new temple-heart.

This is one

reason why the printed patterning of the lines in the shape of an
actual altar is more than just an exercise in visual variety.

The

Old Testament altar itself must remain firmly before the mind for the
integration to take full effect.
However, Herbert’s attempts at recombinations in "The Altar"
do not end here.

The final four lines recall for us the original

role of altars as agents of worship as well as sacrifice.

Firstly,

the speaker reminds God of the praise given by these altar stones
which are, after all, parts of a broken heart that God has "cut", in
the double sense of ’created* and ’wounded*, and which now combine in
prayer, penitence and poetry to praise God.

The final two lines end

the poem with an ambitious attempt to integrate all the notions we
have seen thus far with the enormity of Christ’s sacrifice contained
within and reflected by the sacrificial site itself, the altar—heart
of man:
0 let thy blessed S A C R I F I C E
be mine,
And sanctifie this A L T A R
to be thine.
These lines, as well as carrying the references to the previously
quoted extract from Hebrews, include two other New Testament sources.
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The first is Luke's account of Christ's reply to the Pharisees who
had voiced their concern that His disciples' cries of praise were
blasphemous:
And he answered and said unto them, I tell you
that, if these should hold their peace, the
stones would immediately cry out.
(Luke 19.40)
These stones were not temple stones, of course, and were 'sanctified'
by nothing other than their willingness to worship;

but as an indica

tion of the extent of the praiseworthiness of Christ their use in
Herbert's "The Altar" is a particularly apt reminder of the heart's
position as the innermost stronghold of man's loyalty towards God.
The second 'extra' New Testament reference is to the first
letter of St. Peter, himself appropriately enough 'the rock* upon
which the Church was founded:
Ye also, as lively stones, are built up a
spiritual house, an holy priesthood, to offer
up spiritual sacrifices, acceptable to God by
Jesus Christ.
(1 Peter 2.5)
This reference does incorporate the notion of the stones as temple
stones and it also harks back to the earlier recognition of the heart
as the site of sorrow and repentance.

These "spiritual sacrifices"

of man, according to Peter, only become acceptable offerings by virtue
of that greater sacrificial act of Christ.

We can see a similar

meaning in Herbert's lines where the penitent offers up the site of
his own sorrows as the altar upon which Christ's sacrifice becomes
efficacious.

However, what sounds in analysis a little like theolo

gical sophistry becomes in Herbert's poem a simple exchange of burdens,
an exchange which is the essence of all close relationships.

The

inequity of the transfer and the sense of the 'impossibility* of man's
puny heart ever becoming a truly fitting site for such a sacrifice are
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contained within the speaker*s wonder at this paradox, a wonder not
very different from Paul's at a similar 'impossibility1:
Know ye not that ye are the temple of God,
and that the Spirit of God dwelleth in you?
(1 Cor.3.16)
Indeed, as the opening poem in a sequence which follows the "spiritual
sacrifices", trials, and joys of a protagonist whose experience mirrors
the totality of the human relationship with God, a little presumption
may be allowed.

Certainly the confident tone of the speaker assumes

that it will be.
Barbara Lewalski has pointed out^

that Herbert was not the

only one to emphasize the centrality of the heart's position in the new
inward temple.

Her extract from a sermon of Joseph Hall is worth

re-quoting not only to impress this point but to show how much more
effective is Herbert's integration of emotional and biblical experience
In every renewed man, the individual1 temple of
God, the outward parts are allowed common to God
and the world; the inwardest and secretest,
which is the heart, is reserved onely for the
God that made it ... What is the Altar whereon
our sacrifices of prayer and praises are offered
to the Almightie, but a contrite heart?
... 0
God, doe we finde our unworthy hearts so honoured
by thee, that they are made thy very Arke, where
in thy Royal1 law, and the pot of thy heavenly
Manna is kept forever ...
Behold, if Solomon
built a temple unto thee, thou has built a Temple
unto thyselfe in u s !
We are not onely through
thy grace living stones in thy Temple, but living
Temples in thy Sion ... Let the Altars of our
cleane hearts send up ever to thee the sweetest
perfumed smoakes of our holy meditations and
faithfull prayers, and cheerful thanks-givings.8
Hall is attempting to teach the complex typology behind the heart's
link with the new temple.

Therefore the biblical references are more

clearly expounded within their new contexts.

Herbert does not so much

take the link for granted as attempt to forge it aesthetically through
the structure and imagery of the poem.
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'Hardness of heart* proved to be a very useful concept for
Herbert.

In "The Altar" the stoniness of man's heart was an appro

priate image on which to base an examination of the heart-as-altar
trope.

However, the other way in which the potential 'hardness'

could be used, while hinted at in "The Altar", is explored at length
in "The Sinner".

In this poem, the speaker again attempts to demon

strate the link between the Old and New Covenants, this time by
focusing on the Pauline notion of the replacement of the law of Moses
written on tables of stone by the law of Christ written as Paul
suggests "in fleshy tables of the heart" (2 Cor.3.3).

Paul's emphasis

was upon the exchange of love for law and the "fleshy tables" image
was meant to illustrate the personal nature of the regenerated man's
relationship with God.

The New Covenant man, therefore, would be

characterized by a 'soft' heart rather than a 'stony' one.

However,

in "The Sinner", and to an extent in "The Altar", Herbert departs from
Paul's sense by accepting the idea of hardness of heart, even though
it is a hardness which will allow God to write as He "once didst write
in stone" (1.14).

Indeed, it is because of this link to the tables

of stone that Herbert so likes the idea.
explored throughout the poem.

The 'stone' image itself is

The speaker, whilst initially appearing

to regret the "quarries of pil'd vanities" (1.5) which reside in his
soul, eventually makes clever use of these as the hard hearts upon
which the Lord can now make his mark.

In pursuing this image, Herbert

has come close to overturning what was for Paul an essential change
characterising the regenerated New Covenant man.
The last stanza of "Nature" deals in part with the same idea:
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0 smooth my rugged heart, and there
Engrave thy rev*rend Law and fear;
Or make a new one, since the old
Is saplesse grown,
And a much fitter stone
To hide my dust, then thee to hold.
(11.13-18)
Here the ’ruggedness* or ’hardness* of heart is again seen positively
enough to allow for the possibility that God may again write down His
laws thereon.

However, the final lines of the poem do seem to ally

themselves more closely with Paul’s new fleshy heart.

The old stony

one, according to the speaker, is fit to act as a tomb rather than a
temple.

The first of these notions, "0 smooth my rugged heart” , is

not totally antipathetic to the Pauline meaning - ’smooth’ is similar
to ’soften*.

However, the phrase does not contain the sense of

replacement of the old by the new, but rather the use of the old in a
new way.

The "rugged heart" is still, after all, characterized by

its stoniness;

it is an ’Old Testament’ heart waiting for the

engraving of "Law and fear".
Perhaps the either/or choice of the final stanza reflects
Herbert’s recognition that there are two associated, although not
totally assimilated, biblical references at work here:

that of Paul

referring to the replacement of the old stony tables of Moses’ law
by the new fleshy tables of Christ’s law, and that of Ezekiel who in
foreseeing the removal of the stony heart of man and its replacement
by a heart of flesh, thereby implicitly defines the unregenerated as
having stony hearts.

The whole direction of the biblical references

is away from ’hardness of heart’ and even Paul, whilst still making
use of the metaphor of "tables" for the exchange of laws, nevertheless
is quite clear in describing them in their New Covenant setting as
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"fleshy” rather than "stony".

What Herbert does both in "Nature"

and in "The Sinner", and to a lesser extent in "The Altar", is to
attempt to incorporate the notion of hardness as a positive or at
least a useful feature of hearts despite a clear biblical movement
in the opposite direction.
It is very likely that what we have in "Nature" and "The
Sinner", particularly, is an instance of Herbert moving between seeing
the Christian experience as antitype and as correlative type of the
Old Covenant experience.9

Barbara Lewalski cites the dual use of

these as an important factor in the psychological complexity of the
seventeenth century lyric.

In the chapter on typology in her influ

ential work Protestant Poetics and the Seventeenth Century Religious
LyriOj she gives an example of the difference between the correlative
type and the antitype which may be of use here:
When the emphasis is upon the great benefits and
advantages the Christian enjoys in his religious
life, the ease and comfort of the Gospel in
comparison to the law, the Christian may see him
self (through Christ) as an antitype of the
Israelite of old.
But when on the other hand he
concentrates upon his essential spiritual life
and situation, his dependence upon faith and his
imperfect spiritual vision in this life, he is
more likely to view himself as a correlative type
with the Old Testament Israelites, located on the
same spiritual plane and waiting like them for
the fulfillment of all the signs in Christ at the
end of time. 10
In both "The Sinner" and in "Nature" a link is established between
the Old Testament writing of the law upon stone and the Christian's
hardness of heart.

The speaker appears to be offering this hardness

as a fitting place to write both the old law and the new.

Certainly

this stoniness of heart allies the Christian protagonist and speaker
with his correlative type, the Old Covenant Israelites.

On the

other hand, the final lines of "Nature" move towards the view of the
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regenerated heart as the antitype of the Old Temple since the old
heart - the hard one which had been seen positively in this guise only
a few lines earlier-now seems fit to hold only dust, and not the
Spirit of God.

It is easy, of course, to do this kind of analysis with a
poem like "Nature'1 where the two types, the correlative and the anti
type, are offered one after the other for consideration.

It is less

easy to sub-divide a poem like "The Altar" and yet that poem, too,
relies on a swift movement between the two types or, more accurately,
a more effective integration of the two in the heart's role as sinful
penitent and confident worshipper.

(ii)

Towards a New Centre
The idea of centring upon the heart as that part of man most

vitally involved in the relationship with God had only recently and
fitfully, been the case in English contemplative poetry.

Edmund

Spenser's Hymns, for instance, were basically Platonic in their divi
sion between an earthly flesh and a heavenly mind.
Heavenly Beautie" 11

In "An Hymn of

the contemplation of heaven is encouraged by

portraying the mind as:
Rapt with the rage of mine own ravisht thought,
Through contemplation of those goodly sights,
And glorious images in heaven wrought,
Whose wondrous beauty, breathing sweet delights,
Doth kindle love in high conceited sprights.
(11.1-5)
It is only after the hard and high work of the mind has been achieved
that light is able to be "shed" into the breast.
roles for both the heart and the mind here;

Spenser envisages

however, it is the mind

which carries the more weighty spiritual responsibility.

The
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traditional image of the 'eye of the soul* is later used explicitly
to align the soul with the mind.

Indeed, the mind's activity even

has its own form of contentment:
But in thfaspect of that felicitie,
Which they have written in their inward eye;
On which they feed, and in their fast'ned mind
All happy joy and full contentment find.
(11.284-287)
Similarly, George Gascoigne, in writing "De Profundis" ,12
distinguishes between the soul and the heart at the very beginning of
the poem:
From depth of dole wherein my soul doth dwell,
From heavy heart which harbours in my breast,

( 11 . 1- 2 )
Admittedly, the soul is given an emotional response here, perhaps one
motivated by 'conscience1;
reaction.
breast.

yet the line suggests a rather pervasive

The heart, on the other hand, is firmly anchored in the
It is the soul's connection to the mind, however, which is

later seen as the source of spiritual satisfaction:
My soul, my sense, my secret thought, my sprite,
My will, my wish, my joy, and my delight,
Unto the Lord, that sits in heaven on high,
With hasty wing,
From me doth fling,
And striveth still unto the Lord to fly.
(11.60-65)
It is interesting that the soul is portrayed as such a distinct entity
that it may fly from "me", the poet's very self.
Robert Southwell is another late sixteenth century poet whose
religious v e r s e ^
Platonic world view.

highlights the general Elizabethan adherence to a
In "Look Home" he writes:

Man's mind a mirror is of heavenly sights,
A brief wherein all morals summed lie.

^ ^
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and in "A Vale of Tears" he gives the soul the responsibility for sin:
Sit here, my soul, mourn streams of tears afloat,
Here all thy sinful foils alone recount.
(11.63-64)
Clearly ’mind* and ’soul* are almost synonymous for Southwell, although
it is characteristic of Elizabethan thinking generally that the word
’mind* be used for a primarily intellectual form of contemplation.
However, Southwell does display at least

one

instance of the heart*s

appearance as a rival to the soul for the position of the dominant
spiritual force within man.

In "A Fancy Turned to a Sinner* s

Complaint" the speaker proclaims:
I cannot blot out of my heart
What grace wrote in his name.
(11.79-80)
We get an early hint here of another factor which might have encouraged
the movement towards the heart — the renewed Reformation emphasis upon
grace, a ’force* whose influence would be most suitably felt within the
heart.

This movement was not confined to Protestants, as Southwell s

verse and the existence of the Jesuit emblem books featuring the heart
seem to indicate.11*
However, as with any intellectual revolution, the two strands
of thought, one emphasising the heart and the other the soul, continued
to co-exist so that even within the one poem Southwell could write:
So when the heart presents the prayer on high,
Exclude the world from traffic with the mind:
Lips near to God, and ranging heart within,
Is but vain babbling, and converts to sin.
and:
Even so the soul, remote from earthly things,
Should mount salvation’s shelter mercy’s wings.
("A Preparative to Prayer", 11.15-18; 23-24)
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Just where is the soul in this poem - with the heart presenting* the
prayer or with the mind free from the world’s distractions and
presumably in the process of formulating it?
This lack of a clear definition of roles is even more
obvious in another poem on "Prayer"15

this time by Michael Drayton.

The first section is exclusively concerned with the Platonic division
between soul and body, and begins:
Now live by prayer, on heaven fix all thy thought,
And surely find whate'er by zeal is sought:
For each good motion that the soul awakes,
A heavenly figure sees, from whence it takes
That sweet resemblance, which by power of kind
Forms (like itself) an image in the mind.

( 11. 1- 6)
However, the second section begins in this way:
Then draw thy forces all up to thy heart,
The strongest fortress of this earthly part,
And on these three let thy assurance lie,
On faith, repentance, and humility,...
(11.19-22)
The first of these extracts is a clear reflection of the contemplative
existence of the Platonic ’mind’, whereas the second concentrates
firmly upon the emotional conditions of faith emphasised again during
the Reformation.

The notion of faith, as Drayton’s last line suggests,

gradually became not so much an act of reasoned belief as an act of
surrender to the power of God’s love and mercy, an act which was more
naturally centred on the heart.
The fact remains, however, that we are not at all sure in
Drayton’s poem just which part of man is responsible for the prayer.
Is it an action of mind as the first section suggests, or of the
emotions, as the second strongly hints?

Drayton appears to take the

view that both are necessary or at least desirable.

Nevertheless, as

the century progressed,whilst we still see poems which show the
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continued co-existence of the soul and the heart as two separate
entities, what begins to emerge is a position where either the heart
alone is viewed as the central site of the relationship between man
and God or, strange as it may seem, where the soul changes its
Residence* from the head to the heart.16
This process is seen very clearly in the poetry of George
Herbert.

Perhaps some lines from "The Search" might be said to

encapsulate the ’problem* as Herbert found it:
My knees pierce th*earth, mine eies the skie;
And yet the sphere
And centre both to me denie
That thou art there.
(11.5-8)
The lines give a sense of the inadequacy for any post-Reformation poet
of the Platonic notion of an earth-centred body and a ’heavenly* mind
or soul.

It was never the case, for Protestants, that God was to be

found roaming the earth;

but neither was He to be discovered in

Heaven sitting amongst the Platonic Ideas.

By contemplation alone,

the reformers had it, man will not see God because God is not "out
there" at all, but within the temple of the inner man, in his very
heart.

Herbert offers no such solution in "The Search" which, after

a little more elaboration of the speaker’s predicament, moves into an
uncharacteristically abstract consideration of the paradox of the
distant yet very near God without making the site of this
explicit.

nearnesse

However, in several other poems Herbert not only acknow

ledges the heart as the dwelling place of God, but he begins to see
the soul and the heart as virtually identical entities.
The poems "Love (I)" and "Love (II)" demonstrate the first
stage of this ’movement’. 1^

They are both poems of a distinctly

Platonic cast even though the Platonism is used as a vehicle for
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Christian and, indeed, aesthetic concerns.

In "Love (I)" the speaker

addresses the figure of "Immortal Love" and begins bemoaning man’s
propensity for giving all his attention to mere earthly love which,
with its ally "invention",
Bear all the sway, possessing heart and brain,
(Thy workmanship) and give thee share in neither.
(11.7-8)
What is significant here is the division of man into "heart and brain",
one the centre of emotional response and the other the site of the
intellect, and in this particular case the seat of invention. Both are
’swayed*, but more importantly, both are the objects of Immortal Love’s
attention, the heart for obvious reasons, and the brain because in a
poem of praise the wit of invention ought to be drawn up on God’s side.
"Love (II)" makes the point even more strongly:
... kindle in our hearts such
As may consume our lusts, and
Then shall our hearts pant
All her invention on thine
And there in hymnes send back

true desires,
make thee way.
thee: then shall our brain
Altar lay,
thy fire again:
(11.4-8)

God is addressed here in the form of "Immortal Heat" a fact which
explains the ’fiery* references.
of attention;

Again the heart is the prime object

it should desire God as a lesser flame is attracted to

a greater (11.1-2)

The brain also continues to be necessary, this

time because of its role in the refining and purifying act of creation.
By centring all its concentration upon the hymn of praise, the brain
performs its own sacrificial act, ’burning' upon God’s altar to raise
hymns of adoration.
Sometimes, however, that centre of invention, the brain, is
seen as an obstacle to a different kind of refining process, that of
the spirit.

In "The Forerunners" the brain is viewed in this manner,

at least on the surface.

The speaker begins this poem by bemoaning
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the existence of his first few white hairs, to him the precursors of
the imminent loss of his inventive faculty:
The harbingers are come.
See, see their mark;
White is their colour, and behold my head.
But must they have my brain? must they dispark
Those sparkling notions, which therein were bred?
(11.1-4)
The brain is seen here, as it was in "Love (I)" and "Love (II)", as the
centre of invention or wit, capacities supposedly concerned with the
writing of poetry.

Throughout the poem the speaker asserts that he

does not really mind the possibility of their departure yet we do not
have to read too carefully between the lines to note the sense of
regret:
Lovely enchanting language, sugar-cane,
Hony of roses, whither wilt thou flie?
(11.19-20)
What he is left with, however, is the simplicity of phrasing which
seems to come 1straight from the heart1.
... Thou art still my God. ...

(1.5)

and he immediately attempts to balance the *loss* with the recognition
of what remains:
Good men ye be, to leave me my best room,
Ev*n all my heart, and what is lodged there:
7

(11.6-7)

What the argument of the poem sets up, ostensibly, is an opposition
between the clever language of the brain and the simple and implicitly
more sincere language of the heart.
of the heart, prefers the latter.

God, of course, as a

resident

What the poem says, however,

through its very reliance in its most effective lines upon the language
of invention, is that the speaker/poet can have it both ways;
and heart both have their uses.

brain

Nevertheless, for the speaker as

Christian the heart remains the centrepiece, "my best room", and the
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poem ends with an acceptance of the coming winter of the imagination
if it brings with it a more vital emotional apprehension of God:
Go birds of spring: let winter have his fee;
Let a bleak palenesse chalk the doore,
So all within be livelier then before.
(11.34-36)
If, however, as the speaker in "The Forerunners" appears to
suggest, the Christian man can do without a brain, what he cannot do
without is a mind.

For Herbert the two concepts, brain and mind,

usually take on separate identities.

The brain, as we have seen, is

the centre of clever invention, the "sparkling notions" which can be
viewed either positively or negatively depending on the larger strategy
of the poem.

The word ’mind’, however, is so closely aligned to the

’soul* that its relative importance is greater than that of the brain,
and its role is much more problematic in any context where the soul’s
function or residence seem to be open to question.

In "A True Hymne"

the speaker begins by saying basically the same thing as in "The
Forerunners",

that the heart’s language is simple and sincere:

My heart was meaning all the day
Somewhat it fain would say:
And still it runneth mutt’ring up and down
With onely this, My ¿oy9 my life9 my crown,

(11 .2—5 )
Because these last words ’come from the heart’ they are acceptable to
God, more so than if the lines were a product of mere invention.
Indeed, "if th’heart be moved" (1.16) the verse offering is always
pleasing, so much so that God might even step in, as He does in the
last line, to help write the poem!
What is most significant about "A True Hymne", however, is
the way in which the soul is described in exactly the same terms as the
heart:
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The fineness which a hymne or psalme affords,
Is, when the soul unto the lines accords.
(11.9-10)
This is surely the same entity which was referred to in the first five
lines;

there is the same emphasis upon simplicity and sincerity.

The

speaker continues:
He who craves all the minde,
And all the soul, and strength, and time,
If the words onely ryme,
Justly complains, that somewhat is behinde
To make his verse, or write a hymne in kinde.
(11.11-15)
Perhaps the mind itself could be said to be in a somewhat ambivalent
position here, half-brain or half-soul depending on how the stress is
placed in reading the line.

However, it is probable that ,mind, is

used as a synonym for soul or at least that faculty of the soul
concerned with the harmony and order of reason, rather than invention.
Invention, as we have seen, is associated with the brain and is never
mistaken for the heart’s essential actions, although it is occasionally
allowed to act in conjunction with the heart as was the case in "Love
(I)" and "Love (II)".

Whatever the case with the ’mind* of "A True

Hymne" it is very rare in Herbert’s verse for the mind to lose its
connection with the soul.

Indeed, in several poems it will be made to

accompany the soul in one form or another on its journey towards the
heart.
The ’movement’ of the soul towards the heart is one of the
most interesting features of Herbert’s use of body and soul language.
The renewed exegetical emphasis upon the re—siting of the temple in the
inward man, and centring upon his heart in particular, was the most
important factor in this movement.

It caused, in fact, a small

revolution in man’s thinking about himself.

In Platonic tradition, the

soul, although in theory distributed throughout man, was in effect akin

299

to what we would call the ’mind’.

This faculty had always been seen

as that part of man most like the Divine.

The mind’s characteristic

activity, reasoning, was m a n ’s most godlike quality and it took place
in that physical part which was closest to the heavens, the head.

On

the other hand, the Aristotelian view emphasised the soul’s action
throughout the whole body, thus at least allowing for the possibility
of the soul’s movement to the heart.

At the time Herbert was writing

his poems the impetus towards seeing the heart as the centre of
relationship with the Divine meant that the soul did have somewhere to
go;

however, the Platonic inheritance also meant that some of the

activities commonly associated with the mind might well have to go, too.
In Herbert’s verse heart and soul are frequently spoken of
indiscriminately.

In the poem "Grace” , for example, the speaker calls

upon God to let grace "drop from above" on his heart and on his soul
without any indication that the two entities could have different needs
or responsibilities.

In "The Glance" the speaker concentrates upon

the action of grace on the heart, describing it in surprisingly
sensuous terms:
I felt a sugred strange delight,
Passing all cordials made by any art,
Bedew, embalme, and overrunne my heart,
And take it in.

(11.5-8)

That experience, however, was in his youth and the lines
capture that same sense of the wonder of a first love that we saw in
"Affliction (I)". 18

Later, sorrows came to afflict the soul, but

here again the effects of grace brought comfort:
But still thy sweet originall joy.
Sprung from thine eye, did work within my sou ,
And surging griefs, when they grew bold, controll,
And got the day.

(11.13-16)

300

Robert Higbie makes the following comment about this sensuous
language:
The speaker feels; what happens is in his heart
not his mind, so that the reason can only find
it S t r a n g e ’, cannot comprehend it since it
passes beyond ’art*.
Reason must therefore
surrender, must become passive, content to be
'overrunne' by the sweetness the soul senses.19
It is possible that it is the sensory faculty of the soul
that is referred to by the general term "soul" as used in the poem;
and it is clear that reason is ignored, as much by the speaker as by
God's grace.

A simpler solution, however, might well be that in

this poem the speaker makes no distinction between heart and soul;
reason, in the sense of intellect, has not so much 'surrendered' as
lost its importance.
Indeed, it is not the case that all the activities commonly
associated with the mind are excluded from having some role to play
in the relationship between God and man's heart.

In the poem

"Affliction (IV)" we are presented with a situation where the
speaker's very thoughts of grief and despair affect both soul and
heart:
My thoughts are all a case of knives,
Wounding my heart
With scatter'd smart,
As watring pots give flowers their lives.
Nothing their furie can controll,
While they do wound and pink my soul.
(11.7-12)
Heart and soul are virtually indistinguishable here, but what is more
significant is that the 'thoughts' are spoken of in connection with
the heart rather than with the more expected reasoning faculty of the
mind.
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It may well be that these thoughts* are more closely allied
to what we might call Conscience* rather than to 'intellect*.

In

"Content", too, there is a suggestion in the first lines that there are
such things as thoughts of feeling which are strongly connected to the
heart:
Peace mutt*ring thoughts, and do not grudge to keep
Within the walls of your own breast:

( 11 . 1- 2 )
Interestingly enough, later in the poem it is the mind which is spoken
of as if it were the site of these thoughts:
Give me the pliant minde, whose gentle measure
Complies and suits with all estates;
(11.12-13)
The mind is, moreover, firmly linked to a soul which "doth span the
world" (1.17) and which is later urged to "cease discoursing" (1.33),
a commonplace Renaissance view of one of reason’s ’lesser'
activities.20

Evidently even though Herbert may well have been

content to shift the soul towards the heart and to transport some
kind of thinking with it, he still considered these thoughts to be
in some way connected with the traditionally accepted centre of the
soul, the reasoning mind.

This is so even to the extent of implying

that the mind also resides in the heart!
In the poem "Life" this suggestion becomes explicit.

Here

the speaker presents an experience where the picking of some flowers
becomes a fully worked out allegory of the goodness and wisdom of
nature in teaching man of the transience of life.
My hand was next to them, and then my heart:
I took, without more thinking, in good part
Times gentle admonition:
Who did so sweetly deaths sad taste convey,
Making my minde to smell my fatall day;
Yet sugring the suspicion.
(11.7-12)
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It is interesting to note that the reaction comes firstly
from the heart which feels the pathos of the withered flowers being
held by a physical hand, itself subject to decay.

"Thinking” is

not needed, so instantly does the visual message convey itself;

and

the "minde" which is referred to later in the stanza is consequently
denuded of its intellectual capacities and is made to react with the
power and immediacy of the sense of smell.

Like the heart, the mind

responds without thought but with a full 'sensory* appreciation of
man's predicament.

It is the same sort of unified response so

characteristic of Herbert that we saw working in a different context
but so effectively in "The Altar".

When he is at his best the

integration of ideas and sources which we see in some poems most
properly defies analysis.

As far as the poem "Life" is concerned,

however, we do not blame Herbert for being 'unusual1 in his descrip
tion of the mind's action but we do take note that he is prepared to
be very flexible with a term, 'mind*, which had always denoted the
clarity of reason, and the immateriality of the soul.

All of this

kind of certainty has been called into question by the importance of
the heart as both the centre of a relationship seen increasingly as
primarily emotional, and, ironically, as the key site of the failure
of that relationship, the residence of sin.
The heart is referred to on several occasions in Herbert s
verse as the place where sin most readily finds its abode.

In

"Ungratefulnesse" the speaker displays the reluctance of the heart to
give itself to God:
But man is close, reserv'd, and dark to thee:
When thou demandest but a heart,
He cavils instantly.
In his poore cabinet of bone
Sinnes have their box apart,
Defrauding thee, who gavest two for one.

(11.25-30)
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The enclosure imagery of the poem has already been examined in an
earlier chapter but we can note here

that this poem is based upon

the effects of the incarnation and the atoning act of Christ, effects
which are felt specifically in the heart.

In "Good Friday", too,

the connection between sin and the Saviour is the poem’s underlying
motif.

In this poem the speaker makes the link between Christ’s

blood shed on the Cross and the centre of his own life-blood, the
heart:
Since bloud is fittest, Lord, to write
Thy sorrows in, and bloudie fight;
My heart hath store, write there, where in
One box doth lie both ink and sinne:
(11.21-24)
However, perhaps the most dramatic instance of the heart’s
connection to sin can be found in "The Starre".

This poem is

especially significant in that the main thrust of its argument relies
upon a metaphor for heaven, a star, which had traditionally been
associated with the soul.21

The speaker begins by wondering if

such a grand celestial messenger as a star could possibly find an
appropriate lodging away from heaven:
Bright spark, shot from a brighter place,
Where beams surround my Saviours face,
Canst thou be any where
So well as there?
(11.1-4)
The traditional association of the star with heaven is here complemented
by the more unusual link to the "Saviours face", a connection which will
later be used to join the star’s journey with the atoning act of Christ
and its specific effect upon the heart.

For the time being the speaker

is content to offer the star a lodging in his own heart, albeit a
lodging" (1.6).

bad

Here it can go about its work of burning off folly and

lust, refining the heart’s essence so that it can shine in purity, and
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”touch[ing] it with ... celestial quicknesse" (1.14) so that it can be
drawn with speed towards God’s love.

Then, suggests the speaker, the

heart may be of sufficient worth to be taken:
Unto the place where thou
Before didst bow.
(11.19-20)
and may act in adoration with the star as they both circle the Saviour’s
face.
The heart’s central role here cannot be doubted.

Not only

is it to be the lodging of the celestial messenger, but the star is to
spend its time on earth preparing the heart for a journey which has
traditionally been undertaken by the soul.

Only by being "disengag’d

from sinne and sicknesse" (1.13) can the heart make this journey, and
it is appropriate that it is the heart which makes it for its destina
tion is the Saviour:
... who dy’d to part
Sinne and my heart:
(11.23-24)
Here again, then, as in "Ungratefulnesse" and "Good Friday", the whole
justification for the central role of the heart is that, as man’s
inmost part and the site of his relationship with God, its salvation
is the raison d fetve of the atonement.
The centrality of the heart in the relationship between God
and man can be seen most explicitly in those poems where the speaker
concentrates upon the condition of the heart alone.

In

An Offering ,

for instance, the entire poem is based upon the speaker’s examination
of a penitent sinner who comes with an offering of his heart.

He

questions the bearer as to the two essential features of a worthy
heart-offering:

its purity and its wholeness.

The speaker first of

all blames the lusts and passions which "parcell out" (1.17) the heart
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He then suggests the sacrament of Holy Communion as the final cure-all,
"a balsome, or indeed a bloud,/ Dropping from heav’n" (11.19-20),
which when taken will allow the heart to become a worthy offering.
"Love Unknown" is similarly emblematic22

in its simple

dramatic situation and in its exposition of an obvious moral lesson.
In both poems there is a discussion between a penitent sinner who
brings his heart as an offering and a wiser friend who gives advice
and encouragement.

In "Love Unknown" it is the speaker who is the

penitent, and he retells an experience which has puzzled him to some
one who can interpret it.

This poem’s obvious debt to the emblematic

mode has not gone unnoticed.

However, unlike the more static

display of the emblem, the scenes as depicted by the speaker are full
of the drama of conflict and confusion.

Each time he offers a gift

of any kind to the servant of his great Lord, the servant seizes upon
the heart which accompanies the gift and either washes it and wrings it
out in a font, boils it in a cauldron,

or generally treats the heart

as though it is in desperate need of cleansing.

On the first two

occasions described, the penitent does not even intend to offer the
heart at all but the more knowing servant takes it anyway.

Finally,

after the speaker has himself taken over the process of cleansing the
heart by receiving the sacrament of Holy Communion ("bath’d it often,
ev’n with holy bloud", 1.41), on returning to his bed he finds it
"stuff’d with ... thorns" (11.51-52), the thoughts of doubt and
despair.
The penitent speaker who would be the good tenant is at a
loss to explain why these afflictions should land upon him and upon
his heart in particular.

The wise listener, however, who has already

offered solutions to each individual dilemma, concludes the poem by
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giving a general summary of the generous, if somewhat vigorous,
action of the servant:
...
Truly, Friend,
For ought I heare, your* Master shows to you
More favour then you wot of,
Mark the end.
The Font did onely, what was old, renew:
The Caldron suppled, what was grown too hard:
The T h o m s did quicken, what was grown too dull:
All did hut strive to mend, what you had marrfd.
Wherefore he cheer'd, and praise him to the full
Each day, each houre, each moment of the week,
Who fain would have you he new, tender, quick.
(11.61-70)
It is probably its resemblance to the emblem tradition which allows the
reader to accept the lesson of the poem without feeling an excess of
sympathy for the protagonist.

It is also worth noting the strong

emphasis placed upon removing hardness of heart at all costs, an
emphasis in marked contrast to Herbert’s preparedness to use this
’stoniness* in other contexts.

Nevertheless the obvious didactic

intent of "Love Unknown" and "An Offering" does affect the manner in
which they are received, for neither of them really achieves any sense
of personal, lived experience.
There is no such obviousness of intent behind "Praise (II)"
or "Mattens", although we should be careful about calling them less
didactic for that reason.

Indeed their effectiveness as spiritual

’lessons* may well be enhanced by their greater subtlety and lyric
grace.

Both poems are firmly centred upon the heart.

"Praise (II) ,

as its title suggests, is a poem of optimism in which the speaker,
although describing the heart as both remorseful and rejoicing,
remains fully confident that God hears the hymn of praise.

Indeed,

in the childlike manner of the Psalmist rather than in accordance with
strict Protestant belief, the speaker assumes that God has taken notice
of his remorse, "Thou didst note my working breast" (1.7) and has
spared him because of it.
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The simplicity of this response is reflected in the simple
metrical form and a clarity of phrasing devoid of complicated patterns
of imagery.

One of the few images to be used in the poem occurs when

the speaker makes his offering, an offering equated with the best the
poet-speaker can achieve.

The phrase is 'homely* in the sense of

ordinary but rich with significance:
Wherefore with my utmost art
I will sing thee,
And the cream of all my heart
I will bring thee.
(11.9-12)
The centre of relationship is again the heart;
mentioned.

no other part of man is

God is to be found there for on earth it is the only

fitting residence for Him:
In my heart, though not in heaven,
I can raise thee.
(11.19-20)
The poem "Mattens" is just as simple and full of a secure joy
disguised as wonder.

Even though the speaker begins by referring to

God*s readiness to "catch / My morning-soul and sacrifice" (11.2-3) he
immediately moves on to an exploration of the heart*s importance as
the obvious focus of God*s attention.

The heart is described as a

precious jewel, a rarity:
My God, what is a heart?
Silver, or gold, or precious stone,
Or starre, or rainbow, or a part
Of all these things, or all of them in one?
(11.5-8)
There is no mention here of the heart as the abode of sin;

yet the

speaker is overcome by his sense of the inherent weakness of the heart
so much so that he seeks to compare it to more tangible treasures in
order to explain God’s desire to possess it.

In the next stanza God

is described as a lover attempting to win the heart by conventional
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methods of courtship:
My God, what is a heart,
That thou shouldst it so eye, and wooe,
Powring upon it all thy art,
As if thou hadst nothing els to do?
(11.9-12)
What the speaker gradually discovers during the course of the poem is
Man's position as the centre of creation.

Man is unlike God in looking

at and "studying'1 the externals, the results of an action.

God looks

for the motive place, the sanctuary of the temple, the heart of man.
It is not surprising that the heart should have assumed such
importance in poetry which was vitally concerned with depicting the
relationship between God and man.2i+ Herbert had extensive biblical
warranty from both Old and New Testaments for doing so.

Furthermore,

Protestant exegesis had recently highlighted the role of the heart as
the centre of the new temple of God;

and, in another context,

biblical evidence had been extracted for seeing the heart not only as
a centre of worship and love, but as intrinsic to the sacrificial act
of the atonement itself.

In some ways Herbert was merely doing what

Protestant preachers and emblem makers both on the Continent and in
England were also doing, though more often than not a little later
than Herbert.

However, the essential difference lies in the fact

that Herbert has written poems which capture fully the intention of
the Protestant exegetists whilst still managing to give a prevailing
sense of intense emotional experience.
In those poems where the biblical basis is not so evident
the movement towards viewing the heart as the new centre of man is
justified, usually implicitly, by the speaker's concentration on the
emotional nature of the relationship with God.

This focus upon

feeling was, of course, strengthened by the increased Protestant
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emphasis upon the undeserved nature of grace (man could not initiate
anything but he could at least feel remorse and love) and upon a view
of faith which tended towards a felt experience rather than an act of
belief.

As the centre of a relationship based on love rather than

intellect the heart became the obvious emblematic image for the new
man.

Moreover, the assumption that sin was an error of will or a

perversion of reason gradually accommodated itself to the new central
position of the heart.

The idea of relationship entails the possi

bility of conflict or failure to love sufficiently and sin gradually
took on the latter as its determining characteristic, a change
exploited by Herbert in his many references to the sinner’s hardness
of heart.
In the process, however, not all the activities of the mind
could easily be discarded and Herbert’s speaker occasionally finds
his heart giving vent to thoughts and wishes.

This is really not as

unusual as it might seem for already the process was well under way
of ’moving’ the soul to the heart, or at least of failing to distin
guish any essential difference between the soul and the heart.

As we

have seen elsewhere, Herbert could not bring himself to give over the
concept of a separate soul altogether, particularly in his perception
of man's heavenly destiny.

However, on this earth the concept of a

soul as that contemplative mind-like entity situated primarily in the
head was no longer absolutely necessary.

The heart could serve as

the spiritual centre of man and in a great many of Herbert’s poems it
did just that.

CHAPTER

10

SYNECDOCHE, SYNONYM AND THE SELF:
The poetic advantages of body-soul
language
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1.

The language of ‘parts*

The previous four chapters have dealt with the variety of
problems Herbert faced when using the inherited *language* of body
and soul theory in his attempts to describe the experience of
relationship between God and man.

The conflicts which occurred

when the various strands of the tradition intermingled meant that a
completely coherent and integrated usage of this ‘language* was not
always possible;

for example, Herbert found particular problems in

explaining the workings of the Sacraments without placing too much
emphasis on either the body or the soul - a problem not, of course,
confined to him.

Occasionally, too, a doctrine such as that of

Original Sin with its concomitant denunciation of the flesh caused a
number of difficulties;

and, on the other hand, another theological

position like that on the Incarnation or the Resurrection of the
Body would sometimes allow the flesh to be embraced in a way which
was perhaps more congenial to Herbert’s naturally reconciling
tendencies.

Moreover the biblical inheritance was itself twofold

in its consequences.

The influence of what was in effect, if not

in intention, Paul*s language of duality could be felt across the
entire spectrum of religious thinking;

while, at the same time, the

increasing Reformation emphasis upon the PsclLms as a model of piety
countered the Pauline division by presenting man’s parts as an
alliance of voices each signalling the same despair or the same joy.
We have seen that in having to deal with these conflicting
strands in the course of his poems, Herbert could sometimes use body
and soul language in a strikingly felicitous manner and could even
resolve some of the contradictions inherent in the tradition.

Indeed,

occasionally, the very notion of the parts of man as separate entities
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made them especially convenient as tools for explication in particular
circumstances.

The success of "The Banquet" was directed from its

very beginning by the possibility of being able to view the soul as a
’bowl1 and using the idea of a material vehicle to imply the integra
tion of physical and spiritual which the narrator of that poem sees as
taking place in the sacrament of Holy Communion. 1

So, too, but in

a theologically more problematic manner, "The H. Communion" made
effective use of the parts of man in an elaborate conceit centring
around the notion of Christ as the besieger of the ’castle1, man. 2
Indeed, the previous chapters have largely been about the poetic use
Herbert makes of body-soul terminology in dealing with what were
difficult and often contentious theological notions.
Nevertheless, when such problems with the inherited bodysoul language continued to present themselves, the question which
might well be asked is why Herbert kept using terms like ’soul*, ’body’,
’heart* or ’mind* when the speaker so often meant that larger entity,
"I".

There is no suggestion here that Herbert consciously set out to

re-define the nature of man, although in giving a convincing poetic
representation of the heart as the locus of man’s essential self he
went some way towards encoding the more nebulous spiritual orientation
of his time.

Nonetheless the problem of using the traditional

language presented itself to him and he generally made no attempt to
avoid it even if he, too, occasionally fell victim to its internal
contradictions.

Herbert did not make body—soul theory the subject

for poetry in the same way as Donne so often did,3

but he accepted

the ’language’ as the way man had traditionally talked about himself
and his relationship with God.

Indeed, as it turned out, this

language of ’parts’ offered Herbert a particularly convenient tool
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with which to examine and present the relationship at the 'heart1 of
The Temple.

It is appropriate now perhaps to examine finally the

advantages of using body-soul language in a way more simply and
directly connected to Herbert the poet, rather than Herbert the priest,
the theologian, or the biblical scholar.

The most obvious benefit Herbert gained from using the terms
'soul*, 'body', or 'heart' was that such usage allowed for the more
effective presentation of the range of responses available to the
Christian speaker.
variety of subjects;

It did this first of all simply by providing a
for example, instead of saying:

I would do well
I do love thee,
the speaker in "Justice (I)"

wisely moves away from the repetitive

and perhaps overly self-conscious "I" to:

I would do welly

...

My soul doth love thee, ...
(Emphasis original)

(11.10-11)

In "Repentance" the speaker more clearly follows the psalmist's model
in giving the responses of bitterness and sorrow to the "bowels" and
"heart", and joy to the "bones".

No doubt the psalmist also found

the possibility of such variety a great boon to his aims of giving an
effective demonstration of the wide ranging relationship between man
and God.

However, the psalmist's Old Testament perspective on the

nature of man meant that he used the terms only as different ways of
describing the whole man's response.

'Soul', 'bones', and

heart

et

cetera were synonyms for man himself, rather than the separate parts
the terms later signified.

For Herbert the usage is primarily that

of synecdoche rather than synonym, although the possibility of synonym
is never far away.
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One of the most useful extensions of his descriptive powers
that body-soul language gave Herbert was that of metaphorical extension.
The soul could be seen as a bird ("The Temper (I)"), a lovesick bride
("Frailtie"), a room or a shepherd ("Christmas");

the heart could be

an egg, a bird ("Whitsunday"), a building ("The Church-floore"), or a
bee ("The H. Scriptures (I)");

and the breast ("The Temper (I)") or

the bones ("Repentance") could be musical instruments.

It is because

of the ’otherness* of these separate parts, as ’objects* different from
or in some way less than man, that we can accept these metaphorical
renderings so easily.
The effectiveness of the device can be seen more readily when
we compare lines which try to achieve the same sort of metaphorical
extension but only via the "I" of the speaker’s persona:
...
for thou onely art
The mightie God, but I a sillie worm;
0 do not bruise me!
("Sighs and Grones, 11.4-6)
Oh that I were an Orenge-tree,
That busie plant!
("Employment (II)", 11.21-22)
In both examples the reader hesitates a little when confronted by these
metaphors.

It seems somehow a trifle undignified and even silly to

give something so completely ’personal’ as the self the characteristics
of worms and trees.

However, if we can view the soul, heart and bones

as mere parts it is much easier for us to accept a metaphorical
identification with inanimate objects or lower forms of life.

We can

then extract the type of response the metaphor provides and apply it to
man anyway by virtue of his possession of those parts.

On the other

hand, it is not difficult to personify or raise the level of the soul
or the heart or the bones as they clearly bear at least a close
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relationship to man already!

We feel no difficulty in accommodating

ourselves to the opening lines of "Employment (II)":
He that is weary, let him sitQ
My soul would stirre
And trade in courtesies and wit,
Quitting the furre
To cold complexions needing it.

( 1 1 ,1 - 5 )
The soul as courtier is much more acceptable than "I" as an "Orengetree".

Thus far the concern has been with some of the metaphorical
extensions body-soul language makes possible0

However, it must be

emphasized that even the very portrayal of the individual parts (soul,
heart, body, et cetera) acting in man's stead is based upon the poetic
device of synecdoche.

Consider "The Glance":

When first thy sweet and gracious eye
Vouchsaf'd ev'n in the midst of youth and night
To look upon me, who before did lie
Weltring in sinne;
I felt a sugred strange delight,
Passing all cordials made by any art,
Bedew, embalme, and overrunne my heart,
And take it in.
Since that time many a bitter storm
My soul hath felt, ev'n able to destroy,
Had the malicious and ill-meaning harm
His swing and sway:
But still thy sweet originall joy,
Sprung from thine eye, did work within my soul,
And surging griefs, when they grew bold, controll
And got the day.

(1 1 .1 - 1 6 )
It is interesting that the terms 'heart' and 'soul' are not as inter
changeable here as they are in some other poems.

'Heart' as

synecdoche for the speaker's self is an appropriate usage in the first
stanza for it is here that the prevailing aspect of the relationship
is the overpowering nature of God's love.

In the second stanza,

however, the emphasis shifts subtly to a more mature self which has

316

been buffeted by the storms of experience.

It is apt that the rsoulT

should be the part which feels this kind of profound and wrenching
’grief*.

It is, perhaps, significant, too, that the third stanza

looks forward to a time when there shall be no need to divide man into
parts at all to explain or examine his varied feelings and reactions.
Only one response, that of the whole man, is expected then:
If thy first glance so powerfull be,
A mirth but open’d and seal'd up again;
What wonders shall we feel, when we shall see
Thy full-ey’d love!
When thou shalt look us out of pain,
And one aspect of thine spend in delight
More then a thousand sunnes disburse in light,
In heav’n above.
(11.17-24)
Occasionally even words associated more directly with the
fleshly’ body are used to stand as synecdoches for the speaker’s own
essential response.

Examples of this often come as might be expected

from those poems most like the psalms in manner and content.

We have

seen that the poem "Repentance", for instance, gives the "broken bones"
the very appropriate role of joining together in a "well-set song" of
praise; 4

whereas in "Home" "flesh and bones and joynts" all pray,

ironically, for final release from the bonds of mortality. 5

In both

situations the response is essentially that of the speaker, yet the
effectiveness of the image is entirely different.

In "Repentance" the

"broken bones" perform a dual role as metaphor and synecdoche.

In

their metaphorical guise the image completes the conceit the poem has
been moving towards - that of the different parts of man tuned in a
final harmony;

and in the role of synecdoche the image allows us to

see that the song is that of the speaker-poet himself.

In "Home" where

the usage is much less complex and much less integrated, the simple
synecdoche, where the parts speak for the whole, in this case moves our
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attention very much back to the parts themselves.

The poem ends as

it began, in division and confusion.
The terms of body-soul language, then, allow the poet to
extend and vary his description of m an’s reactions in his relationship
with God largely by means of the synecdoche’s basic adaptability to
metaphorical extension, either in a single image or in an elaborate
fictional situation.

Such usage, however, gives the poet access to

much more than simple variety;
nature of the poems.

it, in fact, increases the dramatic

The psalmist, of course, had already achieved

one form of this drama whereby each reference to ’soul’ or ’heart’ or
’bones* instead of ’I ’ had the effect of creating characters engaged
in playing out m a n ’s relationship with God, even though in the drama
of the Psalms there was no conflict between the parts themselves.
For the Christian speaker of Herbert’s poems, however, the responses
are not always in harmony and we often see that more essential kind
of dramatic situation which gives conflicting reactions to the
different parts.

In these poems the assigning of ’roles* to the

separate parts of man allowed for a more vivid presentation of
internal confusion and despair.

Consider the first part of

"Affliction (I)":
When first thou didst entice to thee my heart
I thought the service brave:
•• •
What pleasures could I want, whose King I served
Where joyes my fellows were?
Thus argu’d into hopes, my thoughts reserved
No place for grief or fear.
Therefore my sudden soul caught at the place,
And made her youth and fiercenesse seek thy face.
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At first thou gav'st me milk and sweetnesses;
I had my wish and way:
My days were straw*d with flow*rs and happinesse;
There was no moneth but May.
But with my yeares sorrow did twist and grow,
And made a partie unawares for wo.
My flesh began unto my soul in pain,
Sicknesses cleave my bones;
Consuming agues dwell in ev*ry vein,
And tune my breath to grones.
(Emphasis added)

(11.1-2; 13-28)

The poem is a good example of one of the more obvious
benefits to be gained from dramatizing man's relationship with God in
this way.

The "I" who tells the story is the subject of the overall

narrative;

it is, after all, "my heart", "my sudden soul" and "my

flesh".

At the same time, however, the "I" is not the subject in the

same way as the dramatic characters which perform the actions of the
various mini narratives.

Even though the narrator reminds us of his

presence in this past life, the action of the relationship is carried
out by the heart, soul and flesh0

As 'character*parts, the

synecdoches are themselves described in 'dramatic* situations - the
heart is a lady who is the object of a wooer's attentions, the soul is
the enraptured young lover.

There is even a scene where one of the

characters, the 'flesh', engaged in a piece of complaining dialogue to
the *soul':
Sicknesses cleave my bones.
Nevertheless, we still remain aware that the different responses are
all stages in the relationship between the speaker and God0
this last outcry if not a representation of the despair
frustration of the speaker himself?

and

What is
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Another kind of drama occurs in "Affliction (IV)" where the
character parts of soul and heart are the passive targets of the
despairing thoughts of the speaker.

In this case the soul and heart

are clearly synecdoches for the speaker himself, yet other aspects of
his mental and physical being are just as clearly distanced from him
in their particular dramatic or metaphorical situations:
My thoughts are all a case of knives,
Wounding my heart
With scatter’d smart,
As watring pots give flowers their lives.
Nothing their furie can controll,
While they do wound and pink my soul.
All my attendants are at strife,
Quitting their place
Unto my face:
Nothing performs the task of life:
The elements are let loose to fight,
And while I live, trie out their right.
(11.7-18)

The speaker realizes that he is connected to these rebellious
attendants;

in fact, their disaffection is a sign of his internal

disharmony.

If allowed to go their own way, they will "kill them

[-selves] and me/ And also thee/ Who art my life" (11.20-23).

Yet

they retain their metaphorical distance as "those powers" which, if the
speaker's prayer is successful, may soon be quelled and enrolled in
God's service.

In this poem it is the passivity and the defeated

position of the soul and the heart that align them with the speaker,
and thereby identify them as synecdoches for him.

The other parts are

just as clearly parts - they are "my thoughts" - but are not allowed to
get too close.

Only by keeping their distance can the dramatic nature

of this conceit develop.
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On the other hand, a poem which integrates the use of a
’distant* dramatic situation with the implied closeness between part
and whole upon which synecdoche relies is "A true Hymne".

In this

poem the heart is identified early on as a character in a particular
situation:
My joy, my life, my crown!
My heart was meaning all the day,
Somewhat it fain would say:
And still it runneth mutt*ring up and down
With only this, My ¿oy9 my llfey my crown.
(Emphasis original)

(11.1-5)

The ’heart* character is distanced from the speaker by the dramatic
scene itself and by the use of dialogue.

At the same time, however,

the reader is aware that the heart is, in fact, extolled as the ’prime
mover’ of the type of poetry the speaker-poet wishes to write:
Yet slight not these few words:
If truly said, they may take part
Among the best in art.

( 1 1 . 6- 8 )
The heart’s simple utterance is the model for a sincere and plain hymn
of praise which pleases God:
... if th* heart be moved,
Although the verse be somewhat scant,
God doth supplie the want.
As when th’ heart sayes (sighing to be approved)
0y could I love! and stops: God writeth, Loved.
(Emphasis original)

(11.16-20)

God’s approval of the heart’s simple sincerity is indicated by His
’completion’ of the poem with the word "Loved";

yet in responding

directly to the request of the heart - "0, could I love!

- God has

also responded to the implicit request of the speaker-poet I write!*

0, could

The heart which began by being a character in a dramatic

situation described by the speaker ends by assuming a role akin to that
of the speaker-poet himself.
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The use of a primarily ‘dramatic1 context involving the
‘character’ parts soul, heart and body gave Herbert another benefit
apart from the interest inherent in dramatic conflict.

By using this

technique in devotional poetry in particular, what is an essentially
spiritual experience can be more effectively realized and any overt
didactic lesson can be more subtly presented.

The creation of a

mini-drama itself distances the speaker from the experience so that it
can be described without there appearing to be an excessive emphasis
upon the speaker himself.

An excess of self-regard on his part, even

in the form of too much guilt or too much humility, would remove the
reader too far from the speaker and his authority for there to be any
effective presentation of a message about Christian life.

At the same

time, the technique of portraying experience in a ‘dramatic’ context
allows the reader, in continuing to identify with the *’1“ of the poem,
to be able to distance himself sufficiently from the ‘parts’ which are
apparently undergoing the trials, and to reflect upon that experience
and learn from it.

Indeed, the dramatic distancing even makes it

possible for these ‘character’ parts to embody more readily the
representative struggles of a typical seventeenth century Christian everyone, after all, had a soul, heart and body0
Those poems in which the speaker actually addresses the soul,
or the heart, or the body are the most obvious examples of the
efficiency of the dramatic method in giving a clear spiritual lesson.
"The Discharge" begins:
Busie enquiring heart, what wouldst thou know?
Why dost thou prie,
And turn, and leer, and with a licorous eye
Look high and low;
And in thy lookings stretch and grow?
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The scene is of a once contented figure who is just beginning to let
curiosity about the sensual world lead it into temptation.

So strong

is the characterization that in the next stanza the speaker addresses
the heart as if it were a ’person1 with a heart of its own!
Has thou not made thy counts, and summ’d up all?
Did not thy heart
Give up the whole, and with the whole depart?
(Emphasis added)

(11,6-8)

The remainder of the poem consists of a simple series of reminders and
pieces of advice on the theme of moderation.

Although perhaps not

especially effective as a didactic poem, ’’The Discharge" would have
been much less so if the lesson has been expressed in another form, or
addressed to an anonymous reader.

By turning to what is in effect, a

’heart* which seems to have a separate existence, the speaker has
avoided any possible charge of self-righteousness.

So, too, the use

of an objectified ’heart’ means that the reader can retain his own
self-regard while admitting as much of the lesson as might be useful
to him.

The technique in fact gives the speaker control but appears

to give it to the reader and, by taking away the pressure of overt
didacticism in this way, the poet increases the possibility of its
success.
"The Discharge" is useful for displaying the obviousness of
the method;

yet the same process works much more effectively in

"Vanitie (II)” :
Poore silly soul, whose hope and head lies low;
Whose flat delights on earth do creep and grow;
To whom the starres shine not so fair, as eyes;
Nor solid work, as false embroyderies;
Heark and beware, lest what you now do measure
And write for sweet, prove a most sowre displeasure.
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0 heare betimes, lest thy relenting
May come too late!
To purchase heaven for repenting
Is no hard rate.
If souls be made of earthly mold,
Let them love gold;
If b o m on high,
Let them unto their kindred flie:
For they can never be at rest,
Till they regain their ancient nest.
Then silly soul take heed;
for earthly joy
Is but a bubble, and makes thee a boy.
The figure of the soul is immediately characterized as "poore" and
"silly";

having been manifestly outwitted by the temptations of this

world it pursues them with undignified devotion at the expense of real
joy.

Once the initial characterization is achieved the speaker moves

into a direct homily - "0 heare betimes, lest thy relenting/ May come
too late!" - and he goes on to give a direct warning to the erring
soul and to point out its proper destiny.
Again the method of the poem has been to disguise some very
overt didacticism under the cloak of the distancing device of a
synecdoche in a particular situation.

’Soul* is not merely a synonym

for man here,for the Platonic references to its "ancient nest" make
its specificity as ’soul* clear.

However, in its responsibility for

the correct orientation of the penitent it certainly can take the
place of man.
The situation is similar in "The Dawning" where the heart is
addressed and told to mend its sorry ways.

Here, the heart is given

particularly ’heart-like* responses - it laments, pines, and cries and the device used is clearly that of synecdoche;

yet here again,

the heart is viewed as the essential element in the relationship, the
object of Christ’s redemptive act and as such can take the place of
the whole man.
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In most of those poems where a part of man is addressed, in
character as it were, the didactic content is more easily conveyed
through this distancing device of synecdoche.

It is not just the

isolated usage of the device in a single phrase which is interesting,
but the creation of a character which can then be addressed within a
variety of scenes or situations particularly applicable to it.

Indeed,

the parts of man, the ’soul1 and the ’heart* especially, were able to
be used in this way because of their traditional associations, because
they already had been given ’roles* of their own within the wideranging variety of body and soul theories.

The poet, then, could draw

on instantly recognizable characters which had been type-cast as it
were and could make use of all the advantages of the terms as both
parts of man (synecdoches) and character-parts (in dramatic situations).
The method enables the reader to withdraw into the position of audience
or observer and allows the poet to present any lesson he may wish to,
via a speaker who is himself permitted to retain dignity and authority.
This is not to suggest that all sense of personal experience
is lost by assigning reactions to parts of man engaged in their own
mini-dramas.

The very fact that these are parts of man means that the

full range of the speaker’s own experience can emerge more vividly.
However, the connection between the speaker and his parts is not as
obvious nor as useful in some poems as in others.

In ’’The Pilgrimage

for instance, the heart is used in truly allegorical fashion as an
’other*.

The situation is deliberately contrived, formal and so

’distant’ that ”my hope ... my heart", the grail-like object of the
speaker’s quest, continually disappears from view.

Very much an

object in a strongly episodic narrative, the heart never in this poem
assumes the personification of a character and it never becomes m
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any real sense a synecdoche for the speaker himself.

It retains,

rather, all the characteristics of the visual emblem so familiar to
readers of devotional poetry.

This type of objectification of the

parts occurs to an extent in all of the body-soul poems, but it is at
its most extreme in poems like "The Pilgrimage" or "The Holdfast"
where the emblematic tradition is very influential.
The case is similar in those poems such as "The H. Communion"
where the ’heart1 and ’body* are depersonalized by being given strong
metaphorical roles as objects in a larger conceit, and even the ’soul*
is part of a distant ’story*, the sense of the parts as connected to a
personal narrator is much less evident.
never fully lose this connection.

Even here, however, they

There is always a personal element

in their portrayal as parts of the speaker, just as there is always an
extent to which they become objects separate from the speaker.

The

distance between these two poles varies from poem to poem, depending
upon the particular poetic or didactic purpose of the poem, but the
existence of a range of different types of poetic exposition indicates
the potential usefulness of body— soul language in devotional poetry of
this kind.

It was, of course, up to the poet and not the speaker to

determine just how close the relationship between parts and whole was
to be.

Nevertheless it still remains to examine the speaker’s own

perception of the relationship between his ’self* and his parts.

2.

"My God, I mean my self."
One of the most significant aspects of Herbert’s deployment

of body-soul terms, an aspect which has been implicit in the discussion
thus far, is the relationship between the various ’parts' and the
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’self1 of the poems, by which is meant the speaker’s ’self’, the only
one of whose existence we are fully aware.

This relationship, or

conversely the effects gained by a seeming lack of relationship, can
be examined most readily in those poems where the speaker’s presence
is signalled by the use of the personal pronoun ”1” .

However, the

existence of this pronoun is not necessary to our basic recognition
of a clearly identifiable ’’self” of the poems.
At one end of the range we have those poems where the
relationship between the self and the parts is a very distant one.
In these poems, we can see the parts as synecdoches, as poetic devices,
but the speaker does not always acknowledge possession of them as his
own parts with equal intensity.
ledges them at all.

Indeed, sometimes he barely acknow^

In "Dulnesse", the speaker spends the first

stanzas bemoaning his lack of inspiration and energy:
Why do I languish thus, drooping and dull,
As if I were all earth?
0 give me quicknesse, that I may with mirth
Praise thee brim-full!
The wanton lover in a curious strain
Can praise his fairest fair;
And with quaint metaphors her curled hair
Curl o ’re again.
Thou art my lovelinesse, my life, my light,
Beautie alone to me:
Thy bloudy death and undeserv’d, makes thee
Pure red and white

Where are my lines then? my approaches? views?
Where are my window-songs?
Lovers are still pretending, & ev’n wrongs
Sharpen their Muse:
(11.1-12; 17-20)
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The speaker has spent some time here establishing the
relationship between himself and God as a love relationship superior
even to that between a lover and his mistress, the subject of so much
secular love poetry.

Why can he not, then, he asks, write approp

riate lines of praise especially as his beloved is so much more worth
the effort?

In the sixth stanza he ascribes his failure to what

looks very much like an external cause:
But I am lost in flesh, whose sugred lyes
Still mock me, and grow bold:
Sure thou didst put a minde there, if I could
Finde where it lies.
(11.21-24)
This picture of a lost and fairly ’blameless* self moving about through
alien thickets of flesh and attempting to find his rescuer the ’mind*,
so distances these from the essential ”IM that even the mind is seen
as an aid to release from his situation rather than as an element
necessary for any notion of self-hood to exist0

The flesh itself of

course is clearly inimical to his notion of security and, indeed, the
integrity of his ’self*.
In "Affliction (III)", it is the heart which he distances in
a similar manner:
My heart did heave, and there came forth, 0 God!
By that I knew that thou wast in the grief,
To guide and govern it to my relief,
Making a scepter of the rod:
Hadst thou not had thy part,
Sure the unruly sigh had broke my heart.
(Emphasis original)

^

•

That the heart is seen as the object of God's attention in a special
way does not detract from the fact that the speaker can view his heart
as separate from his 'self'»

Things are happening in the heart of

which he, the speaker, is apparently unaware for it is not until the
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heart sighs, almost involuntarily as the word "heave” implies, that
the speaker acknowledges that Godfs hand is in some way behind his
own afflictions.

Furthermore, the implication is that God has been

using this Separate' heart as a vehicle for His own designs;

in the

concluding lines the speaker notes that the force of the sigh was such
that if God had not controlled it his heart may well have been fbroken*.
The situation is slightly different in "Praise (III)" in
that, although the heart is again portrayed as under someone’s control,
this time it is the speaker’s:
Lord, I will mean and speak thy praise,
Thy praise alone.
My busie heart shall spin it all my dayes:
And when it stops for want of store,
Then will I wring it with a sigh or grone,
That thou mayst yet have more»

(1 1 .1-6 )
Here again something is happening in a heart which is distanced from
the speaker’s essential self.

However, unlike the situation described

in "Affliction (III)", the heart itself is seen as the motivating
force of the action.

Nevertheless it is still a thing apart, some

thing which the speaker can control and from which he can extract more
sighs and groans merely by giving it an extra wring.
The heart is also the active centre, although to a lesser
extent, in "Praise (II)".

In this poem it is the very repentance of

the "working breast" (1.7) which attracts God’d pity, and therefore
attention, towards the speaker and soon the heart’s essence, in turn,
becomes the gift the speaker knows he can best bring to God.
And the cream of all my heart
I will bring thee.

( 1 1 . 11 - 12 )
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Later in the poem the heart’s importance is further exemplified when
the speaker declares that the heart is the site of God’s presence
while on this earth:
In my heart, though not in heaven,
I can raise thee.
(11.19-20)
Nevertheless, despite the evident importance of the heart in any
relationship between the self and God, throughout these poems the
heart has continued to be viewed by the speaker as something essen
tially separate from that self.
A more subtle and complex examination of the heart’s role in
the relationship between God and the speaker and, indeed, in its
relationship to the speaker himself, occurs in "The Glimpse".

The

poem begins with a stanza in which the speaker gently bemoans his
feeling of isolation:
Whither away delight?
Thou cam’st but now; wilt thou so soon depart,
And give me up to night?
For many weeks of lingring pain and smart
But one half houre of comfort to my heart?
(11.1-5)

The speaker’s essential self is almost identified here with
the heart whose experience is so close to his own feelings of mingled
joy and sorrow.

Indeed, the heart is very much a part of the speaker

in this opening stanza and it is not until the fourth stanza that the
speaker begins to resume the portrayal of the heart as a separate
figure.

Significantly the usage itself has moved from the simple

synecdoche of line 5 to the depiction of the ’heart* as a character in
a dramatic situation:
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In hope of thee my heart
Pickt here and there a crumme, and would not die;
But constant to his part,
When as my fears foretold this, did replie,
A slender thread a gentle guest will tie.
(11.16-20)
It is the heart which enables the relationship to continue;

its

strength and determination now contrasts with the fear of the speaker.
Clearly the heart is meant to be seen as the centre of relationship
yet its portrayal as the superior partner distances it somewhat from
the essential self of the speaker.

Even by engaging in comforting

dialogue the heart takes up a position independent to that of the
speaker.

This ’distance’ is continued in the opening lines of the

fifth stanza where the God who throughout the poem has been the object
of the speaker’s prayer is again extolled in a manner which
re-emphasizes the heart’s central importance:
Yet if the heart that wept
Must let thee go, return when it doth knock.

( 1 1 . 21 - 2 2 )
The dignity of the request and, indeed, the gentleness which has
pervaded the poem has perhaps already mitigated the separation between
self and heart which the words themselves convey.

In the final

stanza the speaker quietly slips back into a stance which includes the
heart *s experience:
If I have more to spinne,
The wheel shall go, so that thy stay be short.
Thou knowst how grief and sinne
Disturb the work. 0 make me not their sport,
Who by thy coming may be made a court!
*

(11.26-30)

In the first line of this stanza the speaker refers back to the slender
thread of delight the heart had earlier offered as comfort and in so
doing he links himself finally to the heart's experience.

He will now
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"throw away the wheel" so that he might spin the thread of delight at
leisure, thus ensuring that GodTs stay will be a longer one.

The

"thread" itself was initially recognized by and by implication felt in
the heart, and the speaker* s assimilation of this is evidence of his
own closeness to the heart*s experience.

However, what the poem

demonstrates above all is the ease with which the speaker can
momentarily embrace and then withdraw from and then embrace again the
experience of his parts.

In "The Glimpse" the process has been aided

by the prevailing tone of gentle remonstration, a mood which itself
facilitates any attempt at distancing that experience.
In some poems, the identification between the speaker’s self
and one of his parts is complete.

This is an entirely different

situation from that of a poem such as "Nature", where the speaker’s
internal disharmony is merely echoed in or represented by the
rebellious behaviour displayed by his parts, or even from "Longing"
where the parts are drawn up as allies of the self in its attempts to
gain God’s attention.

Before moving on in detail to those poems

which display this identification, it is necessary to look at the
assumptions and conclusions of some recent critics whose minds have
been exercised by the ’problem* of the identify of the self in
Herbert’s poems.

The poem which has been at the centre of much

discussion is "Church-monuments":

While that my soul repairs to her devotion,
Here I intombe my flesh, that it betimes
May take acquaintance of this heap of dust;
To which the blast of deaths incessant motion,
Fed with the exhalation of our crimes,
Drives all at last.
Therefore I gladly trust
My bodie to this school, that it may learn
To spell his elements, and finde his birth
Written in dustie heraldrie and lines;
Which dissolution sure doth best discern,
Comparing dust with dust, and earth with earth.
These laugh at Jeat and Marble put for signes,
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To sever the good fellowship of dust,
And spoil the meetingo What shall point out them,
When they shall bow, and kneel, and fall down flat
To kisse those heaps, which now they have in trust?
Deare flesh, while I do pray, learn here thy stemme
And true descent; that when thou shalt grow fat,
And wanton in thy cravings, thou mayst know,
flesh is but the glasse, which holds the dust
That measures all our time; which also shall
Be crumbled into dust.
Mark here below
How tame these ashes are, how free from lust,
That thou mayst fit thy self against thy fall.
Stanley Fish comments on this poem:
As the poem opens 'intombe my flesh1 seems merely a
fancifully witty way of referring to the speaker1s
immobility while at prayer.
Now we see that the
witticism is a tautology: his flesh is its own tombe,
one more heap of dust, exactly like those that are the
objects of its contemplation.
To take acquaintance
of his heap of dust is to follow (with a vengeance)
the Socratean injunction 'know thy self'o 6
It is difficult to understand how Fish came to the conclusion that the
"bodie" of "Church-monuments" is the same entity as the speaker* s self.
Certainly there is much to Fish*s general argument in Self-Consuming
Artifacts that some of Herbert*s poems are based on the "undoing of
the self as an independent entity"

but to define that self as the

body only or even predominantly appears to be a misreading of the
speaker*s attitude towards this *part* as evinced in more than one
poem. 8
In "Church-monuments'* it is clear that the soul which
"repairs to her devotions" is much more closely identified with the
speaker who later says "while I do pray" than the body which he rather
ostentatiously leaves outside.

It is characteristic of Herbert's

speaker that even in this action he can refer to the body as

deare

flesh" - he is discarding it so that it might learn a stark lesson
whilst still recognizing it as his own0

Indeed, the speaker even

addresses the flesh as a separate entity enforcing its lesson in
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general terms - "flesh is but the glosse" - and giving it a ’self’ of
its own:
...
Mark here below
How tame these ashes are, how free from lust,
That thou mayst fit thy self against thy fall.
(11.22-24)
It is evident from the general tenor of Fish’s argument that his notion
of the ’self* of Herbert’s poems was not absolutely confined to the
body.

He does make reference to:
... [the] undoing of the poem as the product
of a mind distinct from the mind of God. 9

However, Fish does appear to overestimate the body’s contribution to
the speaker’s own perception of his self and even by implication to any
ideas Herbert may have had on the essential self of man.

If any

guesses are to be made here, they might with more certainty proceed in
the direction of the soul and the heart.
Other critics besides Fish have made suggestions as to what
constitutes the ’self’ in Herbert’s poems.

Joseph Summers was first

here as in so much else with Herbert:
The poems are a ’picture’ of meticulously observed
spiritual experience. But the self to Herbert was
not the valuable thing which it became to a later
age ...
’Personality’ and personal experiences
were of interest to the poet exactly in so far as
they could be profitably used in the objective
creations which were his poems• ^®
Quite so;

the 'self' whether Herbert's or the speaker's may not have

been considered "valuable" but it was there in so far as we can see
the speaker's own essential response revealed by the speaking voice,
the "I" of the poems.

We move some way from Summers’s conjectures

about Herbert's own self to those of Helen Vendler who, in answer to
Stanley Fish, postulated not a dissolution of the self but a

334

re-invention of it, a re-definition, revision and perfection of it.11
Vendler’s notions of the re-invented poem are of great interest to any
student of Herbert.

Her regard for the poem on the page was a timely

reminder of its physical presence and her emphasis upon the existence
of an identifiable and strong narrative voice countered Fish’s stress
on the disappearing self of the poems.

However, the possibility of

re-defining the self does not necessarily carry with it the notion of
perfecting it as well.

The speaker’s self certainly learns something

during the poems but often what the speaker learns is that he should
regard his ’self1 as less important than he apparently does.
’self* may include the body;

That

indeed it generally does - "poore flesh",

"deare flesh" - but it also includes his emotions, his thoughts, his
desires, and particularly his will.
The range of possible selves is something which seems to have
been recognized recently by Barbara Leah Harman in her book Costly
Monuments:

Representations of the Self in George Herbert's Poetry> a

work concerned largely with how the experiences of the speaker s self
are conveyed rather than identifying that self as the title might
indicate.12

Writing of "Church-monuments" and of Fish’s response

to it, Harman attempts a compromise solution between the two extremes
of Fish and Vendler:
"Church—monuments" really suggests that certain
forms of manifest life may well be a barrier to
communication with God: after all, the speaker
who prays leaves his body behind and his colloquy
with God is, at least here, not only bodiless but
wordless.
If the self becomes present to God by
leaving material life - and coherent representation
- temporarily behind, then the process by which it
learns to do that, or perhaps, a chronicle of that
process, may be just the sort of representation to
which one should aspire.
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Hannan recognizes that the self is the one that remains - the "I" who
goes to pray - and who in fact stays behind only momentarily to advise
the flesh on the lessons it will learn.

However, in "Church-

monument s" it does not seem as though the self has left "coherent
representation" behind at all, even "temporarily".

The self, insofar

as it is the "I" of the poem, is quite happily acting under the
assumption that the body can be left behind.

It chronicles, tells the

stages of, the process of bodily dissolution but the process itself
remains as distant as the situation in any formal exemplum.
speaker’s self is not

in the process of losing its identity;

The
its

authority and confidence are unquestioned and, as the ’soul’, it is, in
fact, about to commune with God.

Nor, indeed, is the body in the

process of relinquishing its boundaries;

it is merely being reminded

of the inevitability of this relinquishment.
This is not to suggest that Hannan’s own contribution to the
debate has just been a case of an attempted compromise gone astray.
Her conclusions about the self’s position are extremely useful, as is
her general assertion that when one practises the sort of dissolution
evident in some of the poems:
... one practices a mode of being in which there
is no rest at all: the self is transitory, in
pilgrimage, subject to virtually ceaseless trans
formation.
To practice one’s disembodiment is
not to accomplish it and then to rest in the
accomplishment; it is, rather, to find in the
activity of disembodiment a mode of being which^
is the very expression of the self’s^ vulnerability
and its instability in this world.
The presentation of a mode of being which emphasizes the self's vulner
ability is implicit in many of Herbert’s poems, and explicit in some
in theme ("Affliction (I)"), in method ("The Collar"), and in theme
and method together ("Deniall"),

It is not really in evidence in
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"Church-monuments".

Moreover, mere "disembodiment" is never going to

be an adequate description of the process.

The self is rarely just

the body and it is more likely to be the will of the self, the
declaration of its own power and independence, which is the subject of
attack in so many poems.
In "Church-musick", the poem immediately following "Churchmonuments" in The Tempte9 the body is again deliberately distanced from
the speaking voice, the self of the poem:
Sweetest of sweets, I thank you: when displeasure
Did through my bodie wound my minde,
You took me thence, and in your house of pleasure
A daintie lodging me assign*d.
(11.1-4)
This is a different type of distancing from that which is involved in
setting a part of man in a fictional situation and which has been the
subject of much of the first part of this chapter.

Here the possi

bility of distance is an actual theme of the poem, and not a device
used for specific poetic or didactic purposes.
about the process of moving from the body;
process.

"Church-musick" is

it does not display that

The poem is certainly about the self*s disembodiment but

there is no sense that the self feels particularly disadvantaged, at a
loss, or even vulnerable without its body.

On the contrary, aided by

the "wings" of music, an image traditionally associated with the soul,
the self can now engage in something like its most gratifying activity.
Now I in you without a bodie move,
Rising and falling with your wings:
We both together sweetly live and love,
#
Yet say sometimes, God hetip goove Kings,
Comfort, I*le die; for if you poste from me,
Sure I shall do so, and much more:
But if I travell in your companie,
You know the way to heavens doore.
(Emphasis original)

(11.5-12)

337

If the music stops the self will ’die* only if the body which will then
return to it is the Pauline Tbody of death1;

but if the music remains

the self will continue on its path towards the divinity, a path where
the body can be at best only an encumbrance and at worst an absolute
obstacle o

In both "Church-monuments" and "Church-musick" the conscious

disembodiment in fact strengthens the self’s confidence;

in casting off

the body it is the self, the "I" of the poem, which attains rest and
release.
The disembodiment which occurs in "Church-monuments" and
"Church-musick" is a conscious and deliberate desire of the speaker.
The self and the soul are implicitly identified in the one poem and
explicitly in the other.

However, in "The Collar", perhaps the most

well-known of Herbert’s poems, we see a different type of equivalence
between self and part being postulated in a very problematic manner:
I Struck the board, and cry’d, No more.
I will abroad.
What? shall I ever sigh and pine?
My lines and life are free; free as the rode,
Loose as the winde, as large as store.
Shall I be still in suit?
Have I no harvest but a thorn
To let me bloud, and not restore
What I have lost with cordiall fruit?
Sure there was wine
Before my sighs did drie it: there was corn
Before my tears did drown it.
Is the yeare onely lost to me?
Have I no bayes to crown it?
No flowers, no garlands gay? all blasted?
All wasted?

( 1 1 . 1- 16 )

The self who speaks here is the picture of discontent, frustration and
despair.

The situation in which the speaker finds himself encourages

him to engage in the typical actions illustrative of those feelings.
He strikes out, hitting the object nearest to him;

he sighs and pines

every line being a voiced complaint about the restrictions and
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afflictions given to one whose "lines and life are free" or at least
S h o u l d 1 be.
’free1.)

(If we wish we can see the verse lines as literally

The only harvest he produces seems to be a thorn "to let me

bloud", hinting at the real *fleshly’ suffering he is undergoing.
Ironically enough, the image reminds us at this point of the suffering
of Christ, the type of all-suffering humanity and it is no surprise
that the alternative harvest envisaged by the speaker should involve
the sacrament instituted by Christ, Holy Communion.

Nor, however, is

it a surprise that the efficacy of those "cordiall fruits" has been
apparently obstructed by the speaker’s own emotional protestations, his
sighs and tears, for it is in the heart that redemption is to occur.
Throughout all this the speaker seems to have two referents
in mind, one conscious and one gradually coming to consciousness.
These are his own individual suffering, and, contrasting with this but
also eventually subsuming it, the image of the archetypal sufferer,
Christ, whose head was crowned not with one thorn but many (Matt .27.29).
When the speaker moves towards the desire that his year be garlanded or
’crowned’ by flowers and bay leaves, it is perhaps the ultimate
restraint of the suffering figure represented by the crown of thorns
from which he flees.
At this point in the poem, a voice enters and addresses the
self which has been speaking, encouraging this self to rely upon the
strengths it has been given:
Not so, my heart: but there is fruit,
And thou hast hands.
Recover all thy sigh-blown age
^
On double pleasures: leave thy cold dispute
Of what is fit, and not.
...

(11.17-21)
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That it is the heart that should be addressed here is not
unduly surprising given the prevailingly emotional responses of the
’self’ we have seen up to this point.
as to who is addressing the heart.

However, there is a problem
It is not God for, even though

He could say "my heart" with some justification, God does not ’enter1
the poem until the very end and when He does He speaks in italics.
The speaking voice here is just as obviously not the same self who
has been speaking earlier„

Now confident and peaceful, the speaker

is in marked contrast to the heart whose "sigh-blown age" and
generally rebellious nature he now singles out for criticism.

Indeed,

the speaker preaches to the heart on the virtues of restraint and
moderation, the very qualities so evidently lacking in the speaker’s
own self in the first section of the poem.

Perhaps this second voice

is meant to be the voice of conscience or reason;

whatever the case,

it is soon replaced by the more emotional self:
Away; take heed:
I will abroado
Call in thy deaths head there: tie up thy fears.
He that forbears
To suit and serve his need,
Deserves his load.
But as I rav’d and grew more fierce and wilde
At every word,
Me thoughts I heard one calling, Child!
And I reply’d, My Lord,
(Emphasis original)

(11.27-36)

The emotional response remains but it is not merely the heart as synec
doche which is talking.

Indeed, there is no overall sense that in

The

Collar" we have a personified heart engaging in the kind of mini-drama
we have observed in other poems.

Here the experience is that of the

speaker’s essential self although it suits that self to move the blame
onto his heart occasionally.

Sometimes the experience is so close to

that of the heart that the heart and the self are almost identified,
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sometimes he distances the heart for blame and the self becomes another
’self*, a preacher rather than a sufferer.

Perhaps, to use Fish’s and

Harman’s term, the self "dissolves” in this poem in a way which really
does make its integrity and vulnerability a subject of the poem as well
as a vital part of its method.
It is significant finally that there are some poems in which
the speaker not only appears to have consciously distanced himself from
one of his parts, as was the case in "Church-monuments" and "Churchmusick", but seems also to be aware of the potential ironies involved
in doing so.

We have seen that at the ending of "A true Hymne", the

heart momentarily becomes the speaker—poet and moves right out of the
dramatic situation in which the speaker had originally placed it.
heart initially was engaged in writing some other ’fictional

The

poem but

it ends by writing this one - its responsibility for doing so
acknowledged by ’God’s’ completion of the poem itself.

The shock

ending is a deliberate one and although in reading the poem we probably
do not analyse the game being played, the poem s effect is based on a
distinction between the speaker’s self and the heart being set up and
then deliberately blurred.
A similar process underlies one of the witty effects of "The
Altar".

The speaker takes some pains to create the emblematic figure

of the stony heart as an altar of sacrifice and praise, the visual
form of the printed poem mirroring this deliberately formal artifice.
At the end of the poem, however, the speaker has established his own
connection with the heart as that of possession but not identity:

... each part
Of my hard heart
Meets in this frame,
To praise thy Name;

(11.9-12)
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He then immediately begins to subvert that distinction:
That, if I chance to hold my peace,
These stones to praise thee may not cease.
(11.13-14)
Ironically, the speaker*s self is portrayed here in the mode of
possible silence while the "stones" which by this stage incorporate
both the heart*s and the poem’s utterance are engaged in a continual
hymn of praise.

That hymn is, of course, the poem itself whose

creation has now been given to the heart as well as to the speaker-poet
On the other hand, in the concluding stanzas of the poem
"Miserie" this blurring of distinctions is not so much a conscious part
of the speaker-poet’s method as it is the speaker’s subject.

The poem

itself is a general lament upon the inadequacies of fallen man, with
eleven long stanzas spanning the range of rather commonplace complaints
It is the final stanza, however, which removes the tag of ’commonplace*
and which draws the poem back into the realm of startling individual
experience.

For this contrast to be brought out it is necessary to

place this stanza in its context a little by quoting the final three
stanzas:
And yet, as though he knew it not,
His knowledge winks, and lets his humours reigne;
They make his life a constant blot,
And all the bloud of God to run in vain.
Ah wretch! what verse
Can thy strange waves rehearse?
Indeed at first Man was a treasure,
A box of jewels, shop of rarities,
A ring, whose posie was, My pleasure:
He was a garden in a Paradise:
Glorie and grace
Did crown his heart and face.
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But sinne hath fool'd him. Now he is
A lump of flesh, without a foot or wing
To raise him to a glimpse of blisse:
A sick toss'd vessel, dashing on each thing;
Nay, his own shelf:
My God, I mean my self.
(11.61-78)
The first of these portrays the general view of fallen man.
Perhaps, like the speaker, we are not overly involved' in the guilt
of this rather distant figure.

Even when the next stanza presents

prelapsarian man in glowing terms we still do not really associate
ourselves with this happy figure;

and when man becomes a "lump of

flesh" we are allowed to maintain our superior stance and judge man,
as does the speaker up to this point, from the outside.

It is only

when the speaker makes the final realization that these abstract and
general pronouncements about things like "lumps of flesh" have really
been displacements of his own sin onto cliched metaphors for the self
that we feel his shock and have the foundations of our secure and
superior stance snatched away with his.

In this context, "A lump of

flesh, without a foot or wing / To raise him to a glimpse of blisse"
with all its traditional Platonic associations becomes not a synecdoche
at all, but the same type of distinct and distant image as

A sick

toss1d vessel, dashing on each thing: / Nay, his own shelf: •

It is the

absurdity of this last image which has forcibly drawn the speaker s
attention to its nature as metaphor and which makes him stop short "Nay, his own shelf:".

It is then that he realizes that the poem's

easy language of tradition and his complicity in this has been leading
him away from an understanding of the personal seeds of his own
.
15
misery:

My God, I mean my self.

343

In his discussion of "Church-monuments", Stanley Fish wrote
the following:
There is finally something facile about the stance
of the speaker who lectures his body as if it were
not implicated in either its pride or its fall. 16
The speaker does not make that recognition of ’self-righteousness1 in
"Church-monuments" but he does appear to make a similar one in
"Miserie";

and here it is even more striking because the recognition

is at least triggered by the "lump of flesh" image, a much more
unlikely point of identification with the self than the soul.

In

"Church-monuments" it was all too easy to accept the soul as the self
and to discard the body;

in "Miserie" the speaker realizes that by

distancing the "lump of flesh" and by implication judging it alone as
sinful, he was in danger of treating it as the same sort of distanced
and ’fictional1 figure as the "sick toss’d vessel".

Sometimes the

synecdoche itself can move into the realm of metaphor and what was a
part of man becomes something apart from man, either because the usage
is cliched by being presented in an unoriginal fashion or simply
because one part is easier to distance than another.

When this

happens the synecdoche’s potentiality as a device for drawing out a
personal lesson from experience is lessened.

It is this potentiality

which is the basis of many other poems incorporating body-soul language
and which in "Miserie" is implicitly recognized in the speaker’s abrupt
realization of the significance of its absence.

Equally it is the

recognition of a similar potential which lay behind the ironic playful
ness of "The Altar" and "A true Hymne".
This is not to deny that the synecdoche may well be presented
in a dramatic and, indeed, ’metaphorical’, situation and still retain
its ability to be identified with the speaker’s self.

Indeed, it is
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one of the advantages of body-soul language that it can move back and
forth from synecdoche to synonym and in its role of synecdoche can make
use of dramatic and metaphorical contexts to enlarge the scope of
response.

In many ways Herbertfs poetic use of body and soul language

is about the elasticity of that language in its inherent potential for
either the assignment of distinct roles to the various parts of man or
for blurring the distinction between the self and the parts, keeping
the speaker and the reader either at a distance or close to the
personal nature of spiritual experience.

Very often both of these

occur within the same poem, and any reader familiar with Herbert *s
poetry knows the dual effect any one poem might have - so obviously
with a lesson to be drawn and just as obviously a record of deeply felt
experience.

The didactic side implying as it does a controlling and

authoritative narrative voice has somehow to be married with a
depiction of experience which rings true, the experience of a narrator
who is both trustworthy and in some ways an innocent1.
to be integrated with closeness;
with empathy.

judgement with sympathy;

Distance is
objectivity

The effective use of body and soul language was one of

the major ways in which Herbert achieved such an integration.
To conclude with the opening of HLove (III) , the poem which
completes The Temple:
Love bade me welcome: yet my soul drew back,
Guiltie of dust and sinne.
But quick-ey’d Love, observing me grow slack
From my first entrance in,
Drew nearer to me, sweetly questioning,
If I lack’d any thing.

(1 1 .1-6 )
We do not feel surprised that a 'character', the soul, should enter
this poem shouldering the sin of mortality of all things.

Nor do we

find it difficult to accommodate it when that soul is immediately

345

identified as the speaker’s own self - synecdoche and synonym,
in ’heaven’, the part is the whole.

Here,

CONCLUSION
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The tradition of body and soul thinking has been shown to be
pervaded by contradictions and problems even when examined only in the
light of the works of its major contributors.

From Plato to Hooker,

the body and the soul have been viewed at various times as united,
separate, one ?good* and one 'evil1, both ’good’, and both ’evil*.
Moreover any one thinker from Augustine onwards was likely to have
strayed into any or all of these areas each time that thinker presented
’his* own view of human nature.

Indeed, gradually, body and soul

thinking began to look like a ’language* for it contained many and
varied possibilities for expressing whichever shade of opinion about
the soul or the body the particular writer wished to convey at any one
time.

At the same time, the terms of that language often acquired

their own pattern of imagery which could act as a kind of shorthand to
suggest particular attitudes towards the body or the soul.

It was,

for instance, enough to describe the soul as looking through the ’bars’
of the body to call up all the negative ideas of imprisonment associ
ated with the body;

conversely, one needed only to speak of the

’wings* of the soul to hint at the existence not only of an innocent
and potentially free soul, but also of an essentially separate and
restrictive body.
George Herbert was not unusual in using the language, imagery
and ideas of both strands of the tradition of body and soul thought,
the strand of dichotomy, and that of unity.
Davies, had done so without any qualms at all.

A lesser poet, Sir John
However, Herbert was

unusual in that he saw that, in certain circumstances, he could not
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just casually use body and soul language as he found it without
becoming ’incoherent1.

He was prepared to be careless on occasion,

and he did bow to the dominant strand of the tradition now and then;
but in a great many poems he seemed aware of the necessity to control
his use of this language by placing it within a carefully selected
and integrated contextual framework of syntax, diction and, above all,
imagery.

It is in these poems - represented at their best by ’’The

Banquet” , ’’Coloss.3.3’’, "Ungratefulnesse", and ’’Death" - that Herbert
re-presents his characteristic picture of a unified human nature.
In the chapters on the sacramental poems and the

doctrinal

poems (Chapters 6 and 8) it was shown that, even though Herbert did
occasionally follow the dominant strand of body and soul thinking,
dichotomy, he is more often motivated by a desire for harmony.

In

some of the sacramental poems, for instance, the speaker includes
the physical part of man in the believer's experience of the sacra
ment, even though this departed from ’orthodox’ Protestant belief
on the essentially spiritual efficacy of the sacraments.

Similarly,

in his doctrinal poems, Herbert’s focus is not on sinful man but on
redeemed man.

When writing on the effects of original sin Herbert

can be conventionally dismissive of the flesh but he does not write
directly about this doctrine often.

Preferring to concentrate on

the harmonies of redemption, he focusses more often on the Incarna
tion and the Atonement as doctrines offering positive effects to the
whole man, body and soul.
This interpretation challenges much of the recent trend to
define Herbert as a Calvinist poet.

This thesis has deliberately

avoided making any direct exploration of Herbert’s exact shade of
Protestantism.

Indeed, the whole notion of trying to be too exact

about particular shades of belief in the early seventeenth century
is fraught with problems.

Each of the key and often controversial

doctrines allowed for a range of what could be accepted as 'orthodox1
Protestant attitudes, and many 'Protestants' could be described as
radical in some areas of belief and moderate in others.

By the same

token, although Herbert's use of body and soul language distinguishes
him from radical Protestants, and even from Calvin himself, to desig
nate Herbert as a 'moderate Anglican' on these grounds alone ignores
his potential position in any other key area of belief.
However, in the light of the findings of this thesis it is
difficult to accept Richard Strier's statement that Herbert's view
of the relationship between man and God:
... does not share Luther's rejection of asceticism,
affirmation of ordinary life, and defense of the
body and the physical.
1
Herbert may not have been a passionately physical poet, as Donne was;
yet he did not by any means reject the physical.

Herbert sought

rather to include the physical as part of the fullness of redemption
offered by Christ.
Ironically, perhaps, it is in his psalm—poems that Herbert
shows least harmony.

He does, on occasion, follow the psalmist's

model to portray the soul, heart, body and bones all acting as one
in their despair or joy.

However, those poems most directly influ

enced by the Psalms were poems of lament which portray the parts of
man as in despair.

In looking for some possibility of comfort, the

speaker sometimes turned to a heavenly bliss that implicitly excluded
the body.

Here, in superimposing a New Testament emphasis onto an

Old Testament language of body and soul, Herbert displayed the dire
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effects of the direct confrontation of the two strands of the tradi
tion of body and soul thought.
Problems like those encountered in the psalm-poems may well
have alerted Herbert to the potential of the ’heart1 as a new centre
of man which incorporates aspects of his spiritual, emotional and
physical response.

The heart had not been tainted by centuries of

oppositional language and imagery as the body and the soul were, and
its conventional association with feeling seemed to conform to much
current thinking on the nature of m a n ’s relationship with God.
Herbert is at least in step with the more general contemporary move
ment to the heart.

However, in his understanding and integration of

the complex spiritual, theological and biblical foundations of this
movement, he is perhaps its most effective exemplar.
Throughout the first four chapters of the second part of
this thesis it was seen that Herbert’s selection of an appropriate
controlling metaphor often had much to do with the successful use of
body and soul language in particularly challenging circumstances.
Indeed, his skill in creating a poetic context which incorporated
several other contexts

- the theological, the biblical, the

spiritual, the language of body and soul
resource of this thesis.

- was the main subject and

However, the last chapter sought to hive

off, momentarily, Herbert the theologian, the biblical exegetist,
the Christian, the body and soul theorist, and to concentrate on
Herbert the craftsman.
In the final chapter it was seen that one of the major
advantages of using the words ’body’,

soul ,

heart ,

bones

and

so on, was their potential to move back and forth from synecdoche
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to synonym.

Very often, Herbert’s exploration of the complexity of

spiritual experience is enhanced by the facility of body and soul
language to move back and forth in this manner within the one poem sometimes distancing the speaker from the experience, sometimes
identifying him with it.

For a religious poet the manipulation of

body and soul language in this way is an extremely important resource,
marrying as it does the didactic and the experiential elements of a
poem.
As a poet who wished to clarify and explore the relationship
between God and man, George Herbert was forced to confront the issue
of just what ’man* was.

In doing so he could not avoid using the

inherited language of the soul and the body with all its problems and
its emphasis on division.

However, Herbert was not often content

merely to use this language indiscriminately for above all he wished
to be clear about what God had done for man.

In pursuing this aim,

he was impelled by an overriding tendency towards stressing that the
redemptive effects of Christ’s incarnation and death were felt
throughout man’s entire nature.

Herbert also knew that, as a poet,

he could and must exploit the resources of language to convey the
complexity of the Christian experience - and for him it was a
complexity reaching towards resolution and harmony, one that involved
not only m a n ’s heart or soul or mind, but also his

deare flesh .
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this world.
Further, the concept "flesh" thus
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fate which is given with his very nature, but it
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himself.
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Kummel, p.175.
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The terms used in Pauline anthropology all
undoubtedly refer to the whole man in the varying
bearings and capacities of his existence; but
they do not apply to what we call the individual
at all.
Here existence is always fundamentally
conceived from the angle of the world to which one
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has given itself over to the world of the flesh,
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by ito
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of the demonic.
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other world and the power of the divine Spirit. For even
the believer has neither being, existence nor power in
himself. His continuity and identity also rest outside
himself, in his participation in the heavenly world and
in his communication with the Word of his creator, which
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his Lord.
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the world-wide conflict between oivitas dei and oivitas
terrena*
(6)
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16.22-24;
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Baker Book House, 1964 (1976), p.50-51.
Longenecker writes:
For Paul, while the flesh [as material body] is corrupted
it is not of itself corrupting.
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exonerating the Law as the corrupting element, Romans
7 also clears the material substance of man. Although
verse 18 does speak of nothing good in the flesh, the
following verses go on to insist that the flesh is not
the culprit but that the enemy is sin which has found
lodging and an avenue of expression in the flesh.
(pp.50-51)
Kummel, pp.175-176:
... sinfulness on the part of fleshly man is not the
consequence of the fact that man has a fleshly body
which leads him astray into sin. Even though Paul
occasionally expresses himself as though this were his
meaning ("but I am fleshly, sold under sin" Rom.7:14)
such an interpretation would be a misapprehension.
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without therefore also being obliged to sin: "Walking
in the flesh, we do not contend according to the flesh"
(2 Cor.10.3); "... we are not indebted to the flesh, to
live according to the flesh" (Rom.8.12).
(p.175)
Bruce, F.F. Romans: An introduction and commentary.
(Tyndale New Testament Commentaries. Gen. Ed. R.V.G. Tasker)
Leicester:
Inter-Varsity Press, 1963 (1977), pp045-46.
Bruce writes in a note on p e46:
Paul does not share the Greek philosophers1 contempt
for the body as the fetter or prison-house of the
soul.
It is also worth noting in this context that Paul is prepared
to use the notion of the body, and in particular the inter
relationship of its parts, to describe the connection between
Christ and his followers.
In his first letter to the
Corinthians, Paul stresses the unity of believers as members
of Christ*s body.
He focusses upon the harmonious inter
dependence of the parts of m a n ’s body in order to encourage
unity, and, in this case, to prevent an upsurge in conflict
between different teachings while recognizing the diversity
of spiritual gifts (1 Cor.12.31).
So, too, when attempting
in his letter to the Ephesians to define the idea of Christian
marriage, Paul states that men ought:
... to love their wives as their own bodies ...
For no man ever yet hated his own flesh; but
nourisheth it and cherisheth it, even as the
Lord the church.
(Ephes.5.28-29)
(9)
(10)

The New International Version was first published in 1978.
Murray, John. The Epistle to the Romans. (The New Interna
tional Commentary on the New Testament. F.F. Bruce, General
Editor)
Grand Rapids, Michigan: Wm. B. Eerdmans Publishing
Co., 1968 (1975), p.220.
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Note that Bruce, p.45, sees "the deeds of the body” (Rom.8.13)
as being synonymous with the ’works of the flesh’ (Gal.5.18).
(11)

Murray, p.294.

(12)

Murray, p 0227.

(13)

Bruce, p 051, Note.
Ziesler, pp.93-95.
Longenecker, pp.51-540
Longenecker writes that:
... the teaching that the body is to be redeemed
strongly suggests that it is not itself the culprit
but under the influence of the culprit.
(p.51)

(14)

Ziesler, p.94.
Morris, Rev. Canon Leon. The First Epistle of Paul to the
Corinthians: An introduction and commentary.
(Tyndale
New Testament Commentaries, Gen. Ed. R.V.G. Tasker).
Leicester:
Inter-Varsity Press, 1958, p.223.
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Ziesler, p. 94 writes that:
Paul does not entertain the idea of disembodied life
after death;
sharing as he did the Jewish distaste
for this as a form of nakedness.
Even the more ambiguous Old Testament thought on the after
life eschewed the idea of disembodiment. For aspects of
this thought see Rowley, H.H. The Faith of Israel: Aspects
of Old Testament thought.
London: S.C.M. Press Ltd., 1956
(1974), pp.154-160.
Rowley comments on 1 Sam. 28 ff (which relates the story of
the form of Samuel being recalled from the dead and described
to Saul):
... [Samuel] was believed still to have in some other
world a body which was a replica of the body he had
had amongst men, though of thinner substance,
(p.156)

(16)

Grosheide, F.W. Commentary on The First Epistle To The
Corinthians. (New International Commentary on the New
Testament) Grand Rapids, Michigan: Wm. B. Eerdmans Publishing
Company, 1953 (1979).
It should be kept in mind that 1 Cor. 15
only with the lot of believers,
(p.385)

deals

(17)

Longenecker, p.47.

(18)

Grosheide, p.386 comments that " ’Soul* here means a living
being".
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The prevalence of a general tendency to read Paul in these
terms can be seen in the frequency with which commentators
and theologians seek to deny it.
For one example out of
many (certainly any of the scholars cited in this chapter)
see Ziesler, p.ll:
For Paul and for the Jewish tradition, the created
world and the physical person are the scene of God’s
redemption not the prison from which humanity is to
be rescuedo

(20)

"For which cause we faint not; but through our outward man
perish, yet the inward man is renewed day by day1' (2 Cor0
4.16).
"That he would grant you, according to the riches of his
glory, to be strengthened with might by his Spirit, in the
inner man."
(Eph.3.16)

(21)

Murray, p.265.

(22)

Longenecker, p.48.
See also Grosheide, p.386.

(23)

Rowley, Ch.3, The Nature and Need of Man, p p Q84-85.

(24)

Bruce, p.48.
In Paul the human spirit may perhaps be described as
the God-conscious element in man, which is dormant
or dead until it is stirred into life by the Spirit
of God.
Or it may be thought of as the ’Christian
personality* of ’men who, if we may put it so, are
not only alive, but Christianly alive’."
(Here Bruce has quoted from Barclay, W . , Flesh and Spirit^
1962, p.14.)
But
the
New
Wm.

see also Hughes, Philip E. Paul*s Second Epistle to
Corinthians. (The New International Commentary on The
Testament, F.Fo Bruce, Gen. Ed.) Grand Rapids, Michigan.
B. Eerdmans Publishing Company, 1962, pp.258-259.

Hughes recognizes that Paul can use the term ’spirit* to
include the active response of the inward man to evil as
well as good.
(25)

Bruce, p.46, rightly comments on "the embarrassment of having
to choose between a capital *S* and a miniscule *s* each time
we write the word".

(26)

Kummel, p.177.

(27)

Murray, p.267.
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Kummel, p.177, comments:
Thus the desperate situation of this man consists
precisely in the fact that he is unable to do what
he recognizes as his obligation in view of God’s
law and therefore would like to do.
Thus even
here, in spite of the dualistic—sounding terminology,
man is seen as a unity, as "fleshly, sold under sin"
(v014).
If therewith in this text the intention to
do good and m a n ’s awareness of his own failure are
more strongly emphasized than elsewhere in Paul, this
presumably is explained by the fact that here man is
viewed consistently through the eyes of the Christian
who knows himself already to be saved from this
desperate situation. But this peculiarity of the
portrayal in Rom.7.14 ff cannot call in question the
proposition that here, also, Paul sees the whole man
as "flesh" and likewise as sinner.
(Emphasis added)
However, Romans was not an epistle addressed to a city of
notorious licentiousness like Corinth, and it has long been
recognized as an effective summary of Paul’s doctrines.
The verses might just as easily be looked upon as the apex
of Paul’s thought rather than a ’peculiarity’ and any sense
of division included in them might well be symptomatic of a
real change in Paul himself.
This is not necessarily to
suggest any Greek influence on Paul; it may just have been
the gradual result of an overwhelming and, for Paul, truly
revolutionary remaking of man brought about by Christ’s
redeeming act.
Murray writes of Romans in exactly this
context:
When Paul writes this greatest polemic in the expo
sition and defense of the gospel of grace it is as
one who had known to the fullest extent in the depths
of his own experience and devotion the character of
that religion which now as the bondservant of Jesus
Christ he must characterize as one of sin and death.
(Introduction, p.XIII)

(29)

Murray, p.221.

(30)

See Longenecker, pp.46-56.
Evil, for Philo, is not just resident in the flesh
and using the fleshly nature, but it is rooted and
finds its origin in the material body as well ...
(p.50)

(31)

For Quarles’ specific adaptation of this basic form, see
Rosemary F. Freeman, English Emblem Boohs3 (first pub.
1948) reprinted 1970. London: Chatto and Windus, pp.114-132.
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Freeman comments on p.121:
Quarles1 emblems adopt the single personified figure
or the single emblematic object of the earlier emblem
books only to make them part of an episode symbolising
some experience of the soul.
(32)

Of these seven, only three are relevant here; the others are
not concerned with the conflict between ’flesh* and ’Spirit*
in quite the same way and although they do focus on earthly
and heavenly existence, these poems deal with one or the
other in a rather simplistic manner.
The four omitted poems
deal with these verses: Phil.3.19-20;
1 Cor.7.31; Eph.2.2;
Gal.6.14.
The three Pauline verses which are used here are:
Phil.1.23; Rom.7.23; Rom.7.24.
All quotations from Quarles* Emblems are taken from the
edition printed in London for the publisher Thomas Tegg in
1845»

(33)

Quarles, pp.282-283.

(34)

Quarles, p.278.

(35)

Ibid.

(36)

Quarles, p.190.

(37)

Ibid.

(38)

Quarles, p.191.

(39)

Quarles, pp.181-183.

(40)

Osmond, Rosalie. "Body and Soul Dialogues in the Seventeenth
Century", English Literary Renaissance, Vol.4, 1974, ppo364-403.
Although basically concerned with the relationship between
medieval body and soul dialogues and those of the seventeenth
century, Osmond offers some interesting observations of the
body-soul tradition in the early part of her article.
Although hers is a relatively brief summary of the contra
dictions and misinterpretations involved in the development
of body-soul thinking, I find myself in agreement with her
on major points.
She comments on Quarles* dialogue.
Here Flesh and Spirit are not really personified.
The emphasis is on the abstract nature of each,
and they remain ’flesh' and 'spirit* in the sense
of Galatians 5.17 rather than two elements composing
man in a literal sense.
(p.398)

(41)

Quarles, p.183.

(42)

Vaughan, p.256.
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(43)

For the Platonic nature of the star imagery as related to
the soul’s destiny in heaven, see Chapter 1, p.35.
Interestingly, Rosalie Osmond, p.399, refers to Vaughan’s
own Body-Soul dialogues, ’’Death. A Dialogue” , ’’Resurrection
and Immortality” and "The Evening-Watch. A Dialogue” as
rare examples of a redeemed soul speaking to a redeemed body
and comforting it with the promise of future resurrection.
She notes that Vaughan’s pronounced Neoplatonic and Hermetic
leanings would have influenced these portrayals0
I might
add that, while these are no doubt Pauline ’in spirit*, so
to speak, they depart from the apostle’s general emphasis
upon the integrity of human response in their clear division
of man into a body and a soul.

(44)

Vaughan, p o201o

(45)

In Cattermole, Vol.II,

(46)

See Chapter 5, p.170.

(47)

In Cattermole, Vol0II,

(48)

Vaughan, p.206.

(49)

Vaughan, p.2110

(50)

In Cattermole, VoloII,

(51)

See Chapter 8, pp.255-257 for a full treatment of this poem.

(52)

For more on this, see the extremely interesting and lively
chapter on "Bodies” in John Carey, John Donne0 Life, Mind
and Art.

p o170.

p 0410

p.176.

Carey, p 0135, cites Donne’s Sermons iii, p.105 as an example
of one of Donne’s attitudes:
Between the excremental jelly that the body is made
of at first, and that jelly which the body dissolves
to at last there is not so noysome, so putrid a thing
in nature.
On the other hand, Carey notes that Donne was drawn to the
body and its workings in a way unparalleled by any major
writer.
As far as the resurrection of the body is concerned:
... his intense responsiveness to the body’s material
existence, evidenced in poems and devotional writings
alike, interfered with his Christianity on this issue,
and gave it an individual and deviant slant.
(p.163)
(53)

Donne, John.
The Divine Poems.
and Commentary by Helen Gardner.
1978, p.6.

Edited with Introduction
Oxford: Clarendon Press,
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(54)

Donne, p.17.

(55)

The Sermons of John Donne.
Edited with Introductions and
Critical Apparatus by Evelyn M. Simpson and George R. Potter,
Vol. VII (Sermon No.7). Berkeley: University of California
Press, 1962, p.211.

(56)

Donne, Sermons, Vol. Ill (Sermon No.3), p.112.
For more on Donne*s complicated thoughts on the resurrection
of the body, see Carey, pp.219-230.
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For Augustine’s Manichaean phase, see Peter Brown’s definitive
biography, Augustine of Hippo.
Chapter 5, ’Manichaeism’,
pp.46-60.

(2)

Augustine speaks of this in his Confessions (trans.
R.S. Pine-Coffin).
Harmondsworth: Penguin Books, 1961.
He is writing from a mature, and repentant, point of view
when he says:
But what value did I gain from my reading as long
as I thought that you, Lord God who are the Truth,
were a bright, unbounded body and I a small piece
broken from it?
What utter distortion of the
truth?
(Book IV, 15, p.89)
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St. Augustine, City of God (trans. Henry Bettenson).
Harmondsworth î Penguin Books, 1972, p 0554. Note

(4)

Quoted in Brown, p.51.
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Augustine, Confessions.

(6)
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Augustine, Confessions.

Book VII, 20, p.154.
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Augustine, Confessions.

Book VII, 10,16,14, ppo146,150
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Augustine, City of God.

Book 8, Chapter 10, pp.312-313

Book V, 10, p.103.
’The Platonists*, pp.88-100.

But they agree with us in the conception of one
God, who is the author of this whole universe,
who is not only above all material things, as
immaterial, but also, as incorruptible, above
all souls, who is, in fact, our source, our
light, our good; and in respect of this we rank
them above all the others.
(Emphasis added)
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the Intellect or Mind of the Father; you also
speak of a being who is between the two, and we
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unchanging Son of God, which brings us salvation,
so that we can arrive at those realities in which
we believe, and which we can in some small measure
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comprehend.
Thus you see, to some extent, though
from afar off and with clouded vision, the country
in which we must find our home; but you do not
keep to the road along which we must travel.
(11)

Augustine, City of God.
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Evans comments on Augustine's position:
... evil arises in the will of rational creatures
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and making it impossible for them to think clearly
or to see the truth.
They then act upon the
world in such a way as to twist everything they
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thing diminished or perverted - as far, that is,
as God allows.
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In that case soul is used to mean the seat of the
affections, so that it is the part which is opposed
to the spirit. When therefore we hear the term spirit,
we are to understand it to denote reason or intelli
gence, as on the other hand by the term soul is meant
the will and all the affections.
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ENDNOTES - CHAPTER 4
(1)

Despite the difficulties surrounding the use of specific terms
such as 'Anglican*, 'Protestant1, or 'Puritan' to describe a
particular stance or viewpoint, I am using the term 'Anglican'
to include those such as Hooker who, although a part of a
larger European Protestant reformation, essentially saw them
selves as belonging to an English Church with some of its roots
in past tradition.
The word 'Puritan' is fraught with even
more problems, but I will use it here to represent those who
were still within the English Church but whose position was
much more sympathetic to reform after Calvin's own model.
Sometimes, to emphasize the difference, I call them 'radical
Puritans'.
For a brief discussion of the problems of usage, see Doersken,
1984, pp.215-225.
Doersken points out that 'Puritans' were of all types and
varieties of thinking and that the word 'Anglican' was not in
use until after 1635.
While it is true in general terms that
"imagining a very significant gap between the two is artificial
and often unhelpful" (p.221), there is no doubt that both
Hooker and those whom he regards as his opponents sensed a
quite substantial gap.
Indeed, as D.M. Lloyd-Jones points out in The Puritans:
Their origins and successors,
Edinburgh: The Banner of Truth
Trust, 1987.
It is very helpful from the standpoint of clarity
of thought to talk about Puritanism and Anglicanism,
but, to be strictly accurate Anglicanism as such only
really emerged with Richard Hooker; yet it was
implicit before that and was only made explicit by
Hooker (p.240).
Lloyd-Jones also makes the point that the differences between
Anglicanism and Puritanism are a matter of differing attitudes
on several issues.
Puritans, for instance, characteristically
put truth before tradition, insist on liberty to serve God in
the way believed 'true', and look to the New Testament as their
authority; Anglicans emphasize custom and tradition, and a
reasoned approach to areas where Scripture is unclear (pp.240
257).
Lloyd-Jones believes that:
The place Hooker gives to reason has been the
controlling factor in the Anglican outlook (p.257).

(2)

W.D.J. Cargill Thompson in an essay entitled "The Philosopher
of the 'Politic Society'", included in Studies in Richard
Hooker: Essays Preliminary to an Edition of his Works>
edited by W. Speed Hill. Cleveland, Ohio: The Press of Case
Western Reserve University, 1972, p.16.
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The implication here is that Hooker was opposed to Calvin and in
many respects he was, although he was not incautious enough to
criticize the continental reformer too harshly, nor was he imper
vious to the influence of Calvin’s theology.
Peter Munz, in his study The Place of Hooker in the History of
Thought (Westport, Connecticut: Greenwood Press, 1972; orig.
pub. London: Routledge and Kegan Paul, 1952) writes that, in
the matter of "abstract natural law it is impossible to deter
mine precisely the relation of the standpoints of Hooker and
Calvin respectively".
On the other hand:
As far as Calvin’s place in the history of political
thought is concerned, the historians who have placed
Calvin in direct opposition to Hooker by denying
that he believed in natural law were, as far as the
spirit if not the letter is concerned, correct ...
(p.145).
W.D.J. Cargill Thompson writes in reference to Hooker's
description of Calvin’s institution of the Genevan disci
pline with which the Preface to the Laws begins:
Hooker’s account of Calvin is a calculated piece of
misrepresentation, a deliberate attempt to under
mine Calvin's reputation among his readers.
While
professing the greatest respect for Calvin as a
person and as a theologian, Hooker, in effect,
accuses him of perpetrating a pious fraud, for he
implies that Calvin’s original reasons for institu
ting his system of discipline were pragmatic and
that he only put forward the claim that it was of
divine origin in order to induce the inhabitants of
Geneva to accept it more readily (p.14).
Hooker certainly did not regard Calvin as the fount of all
wisdom as most ’radical' Puritans did.
Indeed, W. Speed
Hill writes that, in the first six chapters of the Preface,
Hooker seeks largely to "undermine Calvin’s enormous
prestige among English Puritans".
He quotes Hooker's
famous marginal gloss, "Safer to discuss all the saincts
in heaven than M. Calvin" (in Speed Hills own essay,
"Evolution of Hooker’s Laws of Ecclesiastical Polity",
p.143).
While these comments refer mainly to the differences between
Hooker and Calvin in their attitudes to church government,
they do emphasize Hooker's own acknowledgement of a basic
division between himself and the continental reformer.
In
doing so, they may also indicate Hooker s suspicion of
Calvin’s rigid attitude towards the nature of man, and man’s
own ability to make independent decisions as to his form of
government.
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On the influence of Aquinas on Hooker, see Peter Munz,
Chapter Two, "Hooker and St. Thomas", where Munz discusses
his basic thesis of a pervasive influence.
It is, however, fair to point out the qualifying view of
W.D.J. Cargill Thompson:
Hooker was far from being a doctrinaire Thomist
... He used St. Thomas when it suited him, but
he viewed the Summa Theologica with the same
critical detachment with which he viewed the rest
of his sources, and it is important not to exagge
rate the extent of Aquinas1 influence on his
thought (p.22).
(4)

See Munz, Appendix A, pp.175-193.
Here the author has set
out, over several pages, a series of parallel quotations
from Hooker and St. Thomas which seem to indicate a direct
and extensive link.

(5)

The Ecclesiastical Polity and other Works of Richard Hooker,
edited by Benjamin Hanbury, London, 1830, Introduction, p.X.
The full title of the letter is A Christian Letter of
certaine English Protestants, unfained favourers of the
present state of Religion, authorized and professed in
England: unto that Reverend and learned man, Mr, R, Hoo.
requiring resolution in certaine matters of doctrine
(which seeme to overthrow the foundation of Christian
Religion, and of the Church among us) expreslie contained
in his five books of Ecclesiasticall Pollicie 1599, p.CXIIo

(6)

Hooker, Ecc, Pol,, Preface, p.64.

(7)

Hooker, Ecc, Pol,, Preface, p.9.

(8)

Hooker, Ecc, Pol,, Bk.l, Sect.3,
... that Law which ... they call Eternal, receiveth,
according unto the different kinds of things which
are subject unto it, different and sundry kinds of
names.
That part of it which ordereth Natural
Agents, we call usually Naturefs Law; that which
Angels do clearly behold, and without any swerving
observe, is a Law celestial and heavenly; the Law
of Reason, that which bindeth creatures reasonable
in this world, and with which by reason they may
most plainly perceive themselves bound;
that which
bindeth them, and is not known but by special reve
lation from God, Divine Law: Human Law, that which
out of the Law, either of Reason or of God, men
probably gathering to be expedient, they make it a
Law.

(9)

Ibid,
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(10)

Hooker, Ecc. Pol,, Bk.l, Sect.8, p.100.

(11)

Hooker, Ecc, Pol,, Bk.l, Sect.6, p.94.

(12)

Hooker, Ecc, Pol,, Bk.3, Sect.8, p.221.

(13)

Hooker, Ecc, Pol,, Bk.l, Sect.3, p.79, Note 2.

(14)

Hooker, Ecc, Pol,, Bk.l, Sect.6, p.97.

(15)

See Chapter 3, pp. 90-98.

(16)

Hooker, Ecc. Pol., Bk.l, Sect.6, p.88.

(17)

Hooker, Ecc. Pol., Bk.l, Sect.6, pp.85-86.

(18)

Hooker, Ecc. Pol., Bk.l, Sect.6, pp.86-87.
The Soul of Man, therefore, being capable of a
more divine perfection hath (besides the facul
ties of growing into sensible knowledge, which
is common unto us with beasts) a further ability,
whereof in them there is no shew at all, the
ability of reaching higher than unto sensible
things.
Till we grow to some ripeness of years,
the Soul of Man doth only store itself with
conceits of things of inferior and more open
quality, which afterwards do serve as instruments
unto that which is greater, in the meanwhile,
above the reach of meaner creatures it ascendeth
not.
When once it comprehendeth anything above
this, as the differences of time, affirmations,
negations, and contradictions in speech, we then
count it to have some use of natural reason.
Whereunto, if afterwards there might be added the
right help of true art and learning ... there
would undoubtedly be almost as great difference
in maturity of judgement between men therewith
inured, and that which now men are, as between
men that are now, and innocents.

Ecc. Pol., Bk.l, Sect.6, p.87

(19)

Hooker,

(20)

There is some controversy about the availability of this
Reason to all men.
For one ’side* of the debate see
C.S. Lewis in: English Literature in the Sixteenth Century,
Oxford: Oxford University Press, 1954. On p.456, Lewis
paraphrases and summarizes Hooker’s implicit argument thus:
"Nor can we obey the Law of Nature ... without Grace"
(Hooker, Eoo. Pol., Bk.3, Sect.8);
and more extensively, Egil Grislis in:

Studies in Richard Hooker.

W. Speed Hill (ed.)
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Grislis writes on p.78:
... the reason which Hooker places alongside with
revelation is not the general capacity for thinking
present in all men, but only the special kind of
judicious reasoning present in all those who 'are
of God' (Pref. Ill, 10).
By contrast, those who
are not redeemed by grace possess only a perverted
reason that cannot function properly.
In answer to these might I cite Hooker, who writes in the same
section from which Lewis has taken his slightly paraphrased
extract:
Whatsoever our hearts be to God and to his truth,
believe we or be we yet faithless, for our conver
sion or confirmation, the force of natural Reason
is great. The force whereof unto those effects
is nothing without Grace.
What then? to our
purpose it is sufficient, that whosoever doth serve,
honour, and obey God; whosoever believeth in Him;
that man would no more do this than innocents and
infants do, but for the light of natural Reason that
shineth in him, and maketh him apt to apprehend
those things of God, which being by Grace discovered,
are effectual to persuade reasonable minds and none
other, than honour, obedience and credit, belong
aright to God.
(Ecc. Pol,, Bk.3, Sect.8, p 0226)
(emphasis added).
And again, in Bk.l, Sect.7, p.90:
For the Laws of well-doing are the dictates of right
Reason.
Children, which are not as yet come into
those years whereat they may have; again, innocents,
which are excluded by natural defect from ever having;
thirdly, madmen, which for the present cannot possibly
have the use of right Reason to guide themselves;
have for their guide the R.eason that guideth other men,
which are tutors over them to seek and to procure
their good for them.
In the rest there is that light
of Reason, whereby good man be known from evil; and
which discovering the same rightly is termed Right.
It is apparent here that Hooker intends the term Vight Reason’
to be potentially applicable to all save children, innocents
and madmen.
Of course, not everyone may use the rational
faculty 'correctly', but it is, nevertheless, a natural
faculty available to all.
It is equally apparent that
Hooker intends a role for Grace as the supernatural means to
fulfilment of the natural desire for perfection; a perfec
tion which our Reason leads us to seek, and Grace to
acknowledge.
Man's Reason, then, makes him "apt to appre
hend11 but the apprehension itself is discovered through
Grace.
(Emphasis added)
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Certainly the author of A Christian Letter was in no doubt
about Hooker*s essential stance, although he appears to be
in some confusion over details:
If you say, you understand reason and will helped
by the grace of God; then tell us, how we may
perceive it by your writing, which putteth a diff
erence betwixt natural and supernatural truth and
Laws.
If you mean reason, uncorrupted, not
respecting how in truth we are by Adam’s fall
perverted, may we not suspect that your whole
discourse is subtile and cunning, because you
pretend the natural way of finding out Laws by
reason to guide the will unto that which is good,
or at the least, frivolous;
seeing that man hath
no such reason; without the grace of God, and in
the state of corruption, as indeed all men natur
ally are.
Here we desire to be taught, how such
sayings overthrow not our English Creed, and the
Holy Scripture ...
"The wisdom of the flesh is
enmity against God, for it is not subject unto the
Law of God" (Rom.VIII,7)
(cited as editorial note in Hooker, Eoc, Pol.> Bk.l,
Sect.6, p.90)
In 1603, an early Hooker apologist, Dr. Covel, answered the
specific objection in A Christian Letter in these terms:
In searching out the nature of Human Reason, whilst
we reach into the depth of that excellency which
man had by creation; we must needs confess, that
by sin he hath lost much who now is unable to
comprehend all that he should; but we dare not
affirm that he hath lost all, who, even in his
blindness, is able to see something; and, in this
weakness, strong enough, without the light of super
natural justifying grace9 to tread out those paths
of moral virtues which have not only great use in
human society, but are also not altogether of a
nature oppositely different from m a n fs salvation.
(Hanbury’s edition of The Ecc, Pol.s p.480.
(emphasis added)
In answer to Grislis* specific assertion that Hooker meant the
term "judicious reasoning" to apply only to those who are "of
God", it is important to understand the phrase in the context
of Hooker’s carefully constructed argument.
In Section Three
of the Preface to The Ecclesiastical Polity> Hooker lays the
ground rules for his rejection of the Puritan tendency to
claim the authority of the Spirit for their judgements and
scriptural interpretations. He writes:
There are but two ways whereby the Spirit leadeth men
into all truth; the one extraordinary, the other
common; the one belonging unto some few, the other
extending itself unto all that are of God; the one,
that which we call by a special divine excellency.
Revelation; the other, Reason.
(Hooker, Ecc• Pol,y
Preface, Sect.3, p.29)
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Hooker goes on to advise the Puritans that if they are not,
after all, prophets, as they would have to be as objects of
specially revealed truths, then their arguments ought to
rely on reason
for it is through Reason that other truths
are made known. Hooker believed that far too many Puritans
relied upon emotional persuasion of the type that 'my inter
pretation is correct because it is inspired' , rather than
'my interpretation is correct for the following reasons.'
In any event, Hooker would have acknowledged the role of the
guiding Spirit in using Reason to further investigate truths
otherwise unknown to it and revealed by grace; and this
possibility extended itself to all men for, to him, all men
were "of God".
(21)

Hooker, Eoo. Pol*, Bk.l, Sect.11, p.124.

(22)

Hooker, Ecc, Pol. 3 Bk.l, Sect. 11, p.125.

(23)

Ibid.

(24)

See Hanbury's editorial commentary in Hooker, Eoc. Pol.,
Sect.11, p.126, Notes.

(25)

See Hooker, Eoc. Pol.3 Bk.l, Sect.6, pp.88-89.
... two principal fountains there are of human
action, Knowledge and Will; which Will, in
things tending towards any end, is termed
choice ... the Will, properly and strictly taken
... differeth greatly from that inferior natural
desire which we call Appetite.
However:
The object of Appetite is whatsoever sensible
good may be wished for; the object of Will is
that good which Reason doth lead us to seek ...
Appetite is the Will's solicitor, and Will is
Appetite's controller.

(26)

See Hooker, Eoo. Pol.3 Bk.l, Sect.6, p.92.
The 'painful* search for knowledge is a result of original
sin which also affects the subjugation of the Will:
The root, hereof, divine malediction; ...
whereby the instruments being weakened
wherewithal the Soul (especially in reasoning)
doth work, it preferreth rest in ignorance
before wearisome labour to know ... But by
reason of that original weakness in the
instruments, without which the understanding
part is not able in this world by discourse
to work, the very conceit of painfulness is
as a bridle to stay us.

(27)

Hooker, Eoo. Pol„s Bk.l, Sect.11, p.122.
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(28)

Ibid,

(29)

Hooker, Ecc, Pol,, Bk.5, Sect.55, p.191.

(30)

Ibid,

(31)

Hooker, Ecc, Pol,, Bk.l, Sect.11, p.127.

(32)

Hooker, Ecc, Pol,, Bk.5, Sect.53, pp.186-187.

(33)

Hooker, Ecc, Pol,, Bk.5, Sect.38, pp.122-123.

(34)

Hooker, Ecc, Pol,, Bk.5, Sect.72, p.347.

(35)

Hooker, Ecc o Pol,,

(36)

Hooker, Ecc, Pol,, Bk.5, Sect.67, p.286.

(37)

Hooker, Ecc, Pol., Bk.5, Sect.67, p.288.

(38)

Cattermole (II), p .16.

(39)

Douglas Bush . English Literature in the Earlier Seventeenth
Century, 1600-1660, Oxford: Oxford University Press, 1962,
p. 90.

(40)

Ibid,

(41)

Cattermole (I), p.ll

(42)

John Donne. Poetical Works, edited by Sir Herbert Grierson.
London: Oxford University Press, 1933, p.167.

(43)

Cattermole (II), pp.133-135.

(44)

Cattermole (II), p.135.

(45)

See Robert Bo Hinman. Abraham Cowley rs World of Order,
Cambridge, Massachusetts: Harvard University Press, 1960.

B k o

5, Sect.72, p.348.

Hinman writes persuasively of Hobbes* influence on Cowley.
Among Hobbes* most vociferous opponents were the Christian
Platonists who suspected Hobbes* materialistic philosophy.
Hinman believes that, despite much contemporary concern
with the "atheism" of Hobbes:
No statement by Hobbes ever implies that there
is not an omnipotent God.
Hobbes only insists
that God*s existence is not rationally deducible
by the unaided human mind, though it can be
inferred from the order of the universe. In
dealing with natural problems Hobbes avoids
unprovable inferences. As a poet, Cowley goes
on to make the inferences ... Cowley believed
that Hobbes showed serious poets the way to
God*s kingdom (pp.163,165).
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In contrast, Hinman writes of Cowleyfs belief:
Reliance on reason does not limit man's reli
gious experience;
there is no enmity between
reason and intuition.
The real danger to
religious faith or to accepting the validity
of imaginative constructions, Cowley thought,
is exclusive reliance on authority and inspi
ration instead of m anfs God-given capacities
(p.132).

(47)

Abraham Cowley. The Complete Works in Verse and Prose.
Vol.(l), edited by Alexander B. Grosart. New York: AMS
Press, Inc., 1967 (reprint; originally published 1881),
pp.145-146.

(48)

See Hinman, pp.159-166 and throughout.

(49)

Hinman discusses Hobbes1 "atheism" on pages 163-167.

(50)

The edition of the Psalms used in this Chapter is that found
in the Book of Common Prayer.
This is the translation
Miles Coverdale first prepared for what has come to be known
as the Coverdale Bible of 1535 and which was retained, with
slight changes, in the 1539 Great Bible.
This rendering
was used in the 1549 and 1552 versions of the Prayer Book
and has remained in general use with certain modifications
to spelling throughout the long history of the Book of
Common Prayer.

(51)

See Chapter 2, p p.47-52.

(52)

Gerhard Von Rad. Old Testament Theology3 Vol.One. The
theology of Israel rs historical traditions,
trans.
D.M.G. Stalker, London:
SCM Press, 1975, p.153.
For the sake of convenience I have used the Anglicized
Hebrew term 1nephesh' instead of Von Rad’s Hebraic script.

(53)

The N.I.V. Study Bible. General Editor: Kenneth Barker;
Associate Editors: Donald Burdick, John Stek, Walter Wessel,
Ronald Youngblood. Grand Rapids, Michigan: Zondervan Bible
Publishers, 1985.
John Stek is primarily responsible for the commentary on the
Psalms.
Even when they do use the term ’soul1, the
are careful to point out the Hebrew notion.
Ps.6.2-3:

NIV
translators
In reference to

Be merciful to me, Lord, for I am faint:
0 Lord, heal me, for my bones
are in agony.
My soul is in anguish.
How long, 0 Lord, how long?
the commentary reads:
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soul: not a spiritual aspect in distinction
from the physical, nor the psalmistTs ’inner*
being in distinction from his ’outer* being,
but his very self as a living, conscious,
personal being.
Its use in conjunction with
"bones’* did not for the Hebrew writer involve
reference to two distinct entities but
constituted for him two ways of referring to
himself, as is the case also in the combina
tion "soul" and "body".
(54)

Von Rad, Vol.One, pp.369-370.
For the Hebrews:
Praise is m an’s most characteristic mode of
existence: praising and not praising stand
over against one another like life and death.
There has been some work done recently by literary critics
on the nature of the Psalms as songs of praise; part of
the structured liturgical worship of the Hebrews and prone
to all the conventions of repetition (with slight modifica
tions) to which a structured liturgy of popular worship
lends itself.
See, for instance, Robert Alter. The Art of Biblical Poetry,
New York: Basic Books, Inc., 1985. Ch.5, "Forms of faith
in Psalms".

(55)

Von Rad, Vol.One, pp.277, 369.

(56)

Von Rad, Vol.One, p.407.
See also Gerhard Von Rad. Old Testament Theology, Vol,Two:
The theology of Israel*s prophetic traditions, London:
SCM Press Ltd., 1975, pp.349-350.
Von Rad states here that:
Jahwism regarded the actual event of dying as
something caused directly by God himself; the
dead were cut off from praising Jahweh and
from hearing him proclaimed, and above all, they
were cut off from him himself ...
The realm of
the dead remained an indefinable third party
between Jahweh and his creation ...
For another point of view, see H.H. Rowley, pp.171-176.
Rowley writes that the realm of the dead, Sheol:
... was not the last word of the Old Testament
on what followed death. For God is the Lord
of all things, and even Sheol is under his
hand. From its insatiable maw he is able to
save for himself those who he will
(p.174).
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He bases his conclusion partly on the relevant verses
from Psalms 16, 49 and 73:
... thou shalt not leave my soul in hell:
neither shalt thou suffer thy Holy One to
see corruption.
(Ps.16.11)
... God hath delivered my soul from the
place of hell: for he shall receive me.
(Ps.49.15)
Thou shalt guide me with thy counsel: and
after that receive me with glory.
Whom have I in heaven but thee: and there
is none upon earth that I desire in compar
ison of thee.
(Ps.73.23-24)
Rowley states that:
In all these three passages from the Psalter,
... I find an incipient faith that God, who
is the source of man's well-being here, will
continue to be the source of the well-being
of his own in the hereafter (p.175).
However, even Rowley must conclude that:
There is no uniform or sure faith in an
afterlife that is meaningful, but there are
Teachings out after such a faith (p.176).
(57)

The diversity of the responses of the soul is, indeed,
staggering.
Ranging from the much lamented extreme of
destruction, the soul can be troubled, vexed or feel
"heaviness" (Psalms 6; 31; 35; 42; 43; 88; 163); it can
be humbled and brought low (Psalms 35; 44); it can
simply wait in patience for the Lord (Psalms 33; 62); it
can seek counsel (Psalm 13); be strengthened and healed
(Psalms 41; 138), and be comforted and refreshed (Psalms
86; 94); it can be converted (Psalms 19; 23), and can
keep the laws (Psalm 119); it can thirst for the Lord
(Psalms 42; 63, 84, 119, 143); and finally, it can boast
of its safety and praise the Lord who made this possible
(Psalms 34; 35; 57; 66, 103; 104; 130; 145).

(58)

The body and its attributes can simply be in disarray
(Psalms 38; 102); can be healthy or unhealthy, depending
on God*s pleasure (Psalm 38); can, in the case of hands,
for example, be tools of wickedness (Psalm 58), or pure
and clean (Psalm 24).
The mouth, too, can be either
deceitful (Psalm 120), or it can be physically satisfied
(Psalms 103; 119); it can speak wisdom (Psalm 49), and
it can praise God (Psalms 39; 63; 66; 70, 145).
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(59)

Von Rad, Vol.One, p.153.
The NIV note on Ps.4.7:
(You have filled my heart with greater joy
than when their grain and new wine abound
reads:
heart.
In Biblical language the center of
the human spirit, from which spring emotions,
thought, motivations, courage and action.

(60)

On the duties of the covenant see NIV introduction to the
Psalms, p.785:
By Godfs covenant, Israel was to live among
the nations, loyal only to her heavenly King.
She was to trust solely in his protection,
hope in his promises, live in accordance with
his will and worship him exclusively.
She was
to sing his praises to the whole world.

(61)

The 'innermost centre of the emotions and moral sensitivity
was, in fact, the Sidneys'.
Von Rad, Vol.One, p.153:
The most secret stirrings of the souls were
thought of as resident within the kidneys.
Translated in the Booh of Common Prayer Psalms by the word
1reins1, the concept is referred to by the Psalmist only
infrequently, as in:
For the righteous God:
and reins.
(Ps.7.10)

trieth the very hearts

Examine me, 0 Lord, and prove me:
reins and my heart.
(Ps.26.2)

try out my

Another rarely mentioned feature of man's nature is the
spirit.
There is a tendency to use the term 'spirit* to
signify an attitude towards God:
Make me a clean heart, 0 God:
right spirit within me.
(Ps.51.10)
(62)

and renew a

On Coverdale's methods of translation, see Rivkah Zim.
English Metrical Psalms: Poetry as Praise and
1535-1601. Cambridge: Cambridge University Press, 198/
Although Coverdale made a conscientious study of
contemporary Latin and German translations derived from
the Hebrew ..." it is "unlikely that Coverdale ever knew
enough Hebrew to translate independently (p.37).
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See also Gerald Hammond. The Making of the English Bible,
Manchester: Carcanet New Press, 1982, pp.68-89.
Hammond writes that Coverdale may have used the transla
tion of Sebastian Muenster, "the foremost German Hebraist
of the period".
A psalm paraphrase was "an interpretative imitation ...
a new work in which the imitator tried to respect and
elucidate the original author’s meaning as the imitator
understood it". Zim, p.15.
(emphasis added)
(63)

Barbara Kiefer Lewalski. Protestant Poetics and the
Seventeenth Century Religious Lyric,
Princeton, New Jersey:
Princeton University Press, 1979.
Lewalski points out on page 39 that, by 1640, there were
over three hundred editions of the complete psalter in
English verse.

(64)

The Coverdale translation reads:
And, my soul, be joyful in the Lord: it shall
rejoice in his salvation.
All my bones shall say, Lord, who is like unto
thee, who deliverest the poor from him that is
too strong for him: yea, the poor and him that
is in misery, from him that spoileth him.
(Ps.35.9-10)

(65)

Cattermole, Vol.One, pp.52-53.

(66)

Zim, pp.155-184.

(67)

The psalm verses are:
Have mercy upon me, 0 Lord, for I am in trouble:
and mine eye is consumed for very heaviness;
yea, my soul and my body.
For my life is waxen old with heaviness: and
my years with mourning.
My strength faileth me, because of mine iniquity:
and my bones are consumed.
(Ps.31.10-12)
Sidney’s paraphrase is to be found in: The Poems of Sir
Philip Sidney_, ed. by William A. Ringler, Jr. Oxford:
Oxford University Press, 1962, p.312.

(68)

Sidney, Poemsy p.288.
The psalm verses are:
I have set God always before me: for he is on
my right hand, therefore I shall not fall.
Wherefore my heart was glad, and my glory
rejoiced: my flesh also shall rest in hope.
For why? thou shalt not leave my soul in hell:
neither shalt thou suffer thy Holy One to see
corruption.
(Ps.16.9-11)
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(69)

Moreover:
... the relationship between the model and the
new work could be as close or as distant as the
imitator wished.
(Zim, p.15)

(70)

Sidney, Poemss p.286.

(71)

Sidney, Poems* p.289.

(72)

Zim, pp.12-23.

(73)

Zim, pp.43-74.

(74)

Sir Thomas Wyatt. Collected Poems. ed. by Joost Daalder,
London: Oxford University Press, 1975, p.117.

(75)

Ibid.

(76)

Quarles, pp.297-299.

(77)

Quarles, pp.285-287.
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ENDNOTES - CHAPTER 5
(1)

The Poems of Sir John Daviess edited by Robert Krueger.
Introduction and Commentary by Krueger and Ruby Nemser.
Oxford: Clarendon Press, 1975.
For comments on Davies’ sources, see pp.325-328.

(2)

See G.A. Wilkes. "The poetry of Sir John Davies", Huntington
Library Quarterly s Vol.25, 1962, pp.293-295.
Wilkes comments that:
Nosae teipsum is significant not as a personal
document, but as a skilful and persuasive
versification of accepted ideas ... Although
the investigation of sources is not yet at an
end, it has shown the wide occurrence of the
ideas Davies uses, suggesting to a bystander
that what we have in this poem is a digest of
Renaissance opinion in favour of the soul's
immortality, a formulation of the views avail
able to an educated man.
Krueger and Nemser, who completed much of the investigation
of sources, came to a similar conclusion. They write of
Davies' versification as:
... a form in which to state and clarify
accepted ideas, not one to suggest new view
points or directions to new knowledge.

(3)
(A)

Davies, Poems, Introduction, p.liv.
Davies, Poems, p.4.

(5)

Lines 41-52 deal with the cases of Prometheus, Ixion, Phaeton
and Icarus.

(6)

See Davies, Poems, Introduction, pp.xxxiii-xlvii.
Krueger and Nemser speculate that the poem was written in
the year previous to its entry in the Stationer's Register
on 14th April, 1599.
Early in 1598 Davies had been
involved in an infamous physical attack on his sometime
friend, Richard Martin.
This occurred during dinner in
the Hall of Middle Temple.
Davies apparently entered
the Hall and:
... walked up to the fireplace and then to the
lower part of the second table for Masters of
the Bar, where Richard Martyn was quietly dining.
Taking from his gown a stick, which is commonly
called a 'Bastianado', he struck Martyn on the
head with it till it broke, and then running to
the bottom of the Hall he took his servant s
sword out of his hand, shook it over his own head
... and ran down to the water steps and jumped
into a boat.
(Middle Temple Records)

390

Chapter 5

There had been, on Davies1 part, an amount of personal
resentment and a slow build-up of animosity towards the
very popular Martin, who had been elected as the 1Prince
of Love* for the duration of the revels leading up to
Candlemas Day, 1598. Davies, although a noted epigram
matist, was himself a figure of fun due to his rather
clumsy manner and grotesque physical appearance. After
the attack on Martin he was expelled from the Inns of
Court and spent the next few years attempting to curry
favour with the powerful and so redress his pitiful
situation.
He was finally successful, in no small
measure due to the success of Nosoe Teipsum3 his
1serious* poem, and was re-admitted to the Temple in
1601.
He made such a recovery in fact that not long
after, under the new King James (who on meeting Davies
for the first time reportedly asked him if he had written
Nosoe Teipsum) the poet-lawyer Davies was knighted and
appointed to the position of Solicitor-General for Ireland.
Later he served in the Irish Parliament as Speaker of the
House, in the English Parliament after his retirement from
Irish affairs, and would have been Lord Chief Justice had
he not died on the night before he was to sit on the high
bench.
Not all of this was due to Nosoe Teipsum 3 of
course, but it is certain that Davies never had occasion
to regret its publication.
Wilkes, pp.290-291, had suggested an earlier date for the
composition of the body of Nosoe Teipsum.
Krueger and
Nemser discuss Wilkes* and other theories in their
Commentary, pp.322—325.
They, however, make a decision
in favour of the later date of 1598.
(7)

See Commentary on Davies, Poems^ p.333.
Philosophical works treating the nature and
substance of the soul characteristically began
by surveying the opinions (always erroneous)
of earlier writers.

(8)

Commentary on Davies, Poems9 p.319.
Five editions of the poem appeared during
Davies* lifetime. The poem seems to have
caused no controversy, the general opinion
then and now being that Davies had merely
displayed his fine grasp of the common views
held by the educated Elizabethan.

(9)

See Commentary on Davies, Poems_, p.340.
For Augustine*s traducianism see Gilson, p.51.

(10)

Commentary on Davies, Poems, pp.342-343.
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(11)
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For a detailed account of Elizabethan psychology, an account
which relies in part on Davies1 Nosoe Teipswn, see John
Bamborough, The Little World of Man.
London: Longmans,
Green & Co., 1952.
On the spirits, see pp.53-56.

(12)

Bamborough, p.54.

(13)

Ibid.

(14)

Bamborough, p.57.
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ENDNOTES - CHAPTER 6

(1)

For a discussion of the Williams Manuscript, see:
Hutchinson, The Works of George Herbert, Introduction, pp.l-lvi.
"Manuscripts of The Temple Poems"; and
Amy M. Charles, "The Williams Manuscript and The Temple",
Renaissance Poetics, 1972, pp.59-77.
In his
all of
can be
MS and

commentary and textual footnotes, Hutchinson includes
the Williams Manuscript variations.
On pages 200-205
found the six English poems included in the Williams
omitted from The Temple,

All subsequent quotations from Herbertfs works are taken from
Hutchinson*s edit ion.
(2)

The Book of Common Prayer, (1662 ed.)

Articles of Religion.

(3)

See Theology of the English Reformers by Philip E. Hughes,
Grand Rapids, Michigan: Baker Book House, 1980 (previous ed.
1965), p.191.
I am indebted to Hughes* book for this section. Almost all
quotations from the writings of the reformers are taken from
Chapter 6 on "The Sacraments".
Hughes himself used the Parker
Society Editions of the writings of the English reformers and
these references will also be noted hereafter.

(4)

Hughe s, p.191.

Jewel:

Works, Vol.II, p.ll01o

(5)

Hughes, pp.191 -192.

Bradford:

(6)

Hughes, pp. 194--195.

Hooper:

(7)

Hughes, p.195.

Jewel:

(8)

Hughes, p.192.

Hooper:

(9)

Hughes, p.192.

Jewel:

Works, Vol.I, p.88.
Works, Voldl, p.45.

Works, VoloII, p.64.
Works, Voldl, p.90.
Works, Vol.II, p.62.

(10)

Hughes, pp.202 -203.

Jewel:

Works, Vol.II, pdl04.

(11)

The Book of Common Prayer:

(12)

This doubling of time as we move backwards to the occasion of
our infant baptism and forwards to the continuing possibility
of renewing our moral innocence, is a reminder of similar
technique used in the poem "H0 Baptisme (I)", which begins:

Publick Baptism of Infants.

As he that sees a dark and shadie grove,
Stayes not, but looks beyond it on the skie;
So when I view my sinnes, mine eyes remove
More backward still, and to that water flie,
Which is above the heav*ns, whose spring and vent
Is in my deare Redeemers pierced side.

( 1 1 . 1- 6 )
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Here the doubling is more sophisticated and involves spatial
as well as temporal concepts.
The lines themselves are a
heavily revised version of a similar though not as skilfully
executed a concept which was first explored in the poem of
the same name in the Williams Manuscript:
When backward on my sins I turne my eyes
And then beyond them all my Baptisme view
As he yet Heaven beyond much thicket spyes
I passe the shades, & fixe upon the true
Waters above the Heavens. 0 sweet streams
You doe prevent most sins ...
(The most convenient presentation of this version can be found
in The English Poems of George Herbert, edited by C 0A. Patrides,
London: J 0M. Dent and Sons, 1974, p 064o
It can also be found
in Hutchinson, pp.43-440)
It is clear from the two versions that the poet wished to
achieve a unity between the spatial and the temporal which
could be more effectively established by placing the analogy of
the anonymous viewer in a more commanding position. This
allowed the poet to highlight the immediacy of someone viewing
a scene so that, when the speaker views his scene, his own
sins, and allows his mind to look back to his own baptism for
consolation the ’looking back* takes on the ’looking beyond’
quality of the viewer who merely sees another aspect of a rural
scene.

.

The sacramental act of Baptism, itself a result of the conti
nued efficacy of Christ’s death and resurrection, can then be
presented as a present consolatory moment, despite the fact
that the actual baptism occurred ’’backward" (1.4) in time. So
too, the waters of baptism are later transmuted into tears of
repentance, another reminder that the claim made in infancy
remains effectual even in adult life.
Clearly Herbert is
concerned to place the ’once and for all’ celebration of the
sacrament of Baptism into a framework which allows it to be of
use to the maturing Christian, not only as an occasion for
meditation but of real repentance.

(13)

The Book of Common Prayer.
administering the bread.

(14)

Hughes, pp.216-217.

(15)

Hughes, p.217.

(16)

John Calvin.

Cranmer:

The Communion.

To be spoken when

Works, Vol.I, p.255 f.

Institutes of the Christian Religion.

It is interesting to note that one of the reasons given by
Calvin for Christ’s withdrawal of his physical presence was
to "shake from us all carnal thinking of him".
(17)

The Book of Common Prayer:
Consecration.

The Communion.

Prayer of
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(18)

Hughes, p.215.

Jewel:

Works, Vol.I, p.12.

(19)

Hughes, p.209.

Cranmer:

(20)

For background information regarding this issue, see:

Works, Vol.I, p.207 f.

Bernard M.G. Reardon. Religious Thought in the Reformation.
London & New York: Longman, 1981, pp.105-109; 155-156.
and:
Geoffrey W. Bromiley. Eistorioal Theology: An Introduction.
Grand Rapids, Michigan: Wm. B. Eerdmans Publishing Company,
1978, pp.283-300.
(21)

See George Huntston Williams and Angel M. Mergal (Ed.)
Spiritual and Anabaptist Writers: Documents Illustrative of
the Radical Reformation.
Philadelphia: The Westminster Press,
1957, p.243. Dietrich Philips:
These two tokens (baptism and the Supper) are left
us by the Lord that they might admonish us to a godly
walk (Col.2.6), to a mortification of the flesh, to a
burial of sin, to a resurrection into the new life,
to thanksgiving for the great benefits which have been
given us by God, to a remembrance of the bitter
suffering and death of Christ, and to a renewing and
confirming of brotherly love, unity, and fellowship
(Matt.26.26; Mark 14.24; Luke 22.20; 1 Cor.10.17,
11.25).
(Emphasis added)
and:
Louis Berkhof. Systematic Theology.
Grand Rapids, Michigan:
The Banner of Truth Trust, 1939, p.646.
Berkhof stresses the radical Protestant's emphasis upon the
Lord’s Supper as "a memorial, an act of profession, and a
means for moral improvement".

(22)

See Helen Vendler, pp.140-141.
Vendler admires the satire of lines 7-9, 19-21 and 25-27 and
calls them "the most Herbertian lines in the poem".
They
are certainly clever but seem to me to lack the essential
elegance of manner of Herbert at his best. The poem itself
is not particularly 'Herbertian1 and Vendler agrees that the:
... logic by which Herbert decides that what is
present in the Communion is neither flesh nor a
glorious body is sophistic to say the least, and
tastes of clever wit.

(23)

Hutchinson.

Works:

(24)

Vendler, p.141:

Commentary, p.549.

Even Herbert's devoted editor Hutchinson does not
attempt to gloss the last three stanzas ..♦
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(25)

See, for example, "Affliction (I)" and "The Temper (I)".

(26)

See also Donald R. Dickson, p.10:
The poem thus ends with a plea for whatever union
God has made possible in the sacrament, as opposed
to what the speaker can himself comprehend ...
Much as Luther or Calvin, he finds in the sacrament
a numinous presence, to which he is quite willing to
make his reason subject as he retreats from all debate
into the mysteries of the faith.
(po10)
Dickson appears willing to give Herbert more credit for deli
berate design here than I do.
Even if the turnaround was
meant to mirror a spiritual crisis, the speaker*s recognition
of his error, the poem still does not seem particularly
successful to me.
Argument without image was never Herbert’s
forte.
Gene Edward Veith, in Reformation Spirituality: The religion
of George Herbert. Lewisburg: Bucknell University Press,
1985, emphasizes Herbert’s ’’latitude" of belief in the
Communion poems (pp.210-220).
Herbert certainly comes to the
same sort of conclusion in the Williams MS Communion poem as
the one Veith extracts from "The Country Parson":
Lord, thou knowest what thou didst, when thou
appointedst it to be done thus; therefore doe
thou fulfill what thou didst appoint; for thou
art not only the feast, but the way to it.
(Hutchinson, Works, pp.257-258)
However, this grateful acceptance of ignorance and humility by
the Country Parson is far different from the rather stark,
forced conclusion we see in stanza eight of Herbert’s poem.

(27)

The biblical reference is to Joshua 7.21:
When I saw among the spoils a goodly Babylonish
garment, and two hundred shekels of silver, and
a wedge of gold of fifty shekels weight, then I
coveted them, and took them; and behold, they
are hid in the earth in the midst of my tent,
and the silver under it.
The treasures stolen by Achan have become a by-word for the
danger of material allurements.

(28)

See Chapter 5, pp.170-171.

(29)

Dickson comments:
By first insisting on the separation of grace
and the eucharistic elements, and then suggesting
that a related transformation simultaneously
occurs through the sign as well as through the
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signified, Herbert has created a poetic account
that renders effectively the mystery of the real
presence in the sacrament.
(p.11)
There is undoubtedly something of this meaning present in the
poem but it will not do to overemphasize the role of the
spirits.
It is not just that, as Dickson states: "Without
grace, the elements cannot 'get over to my soul1", or that:
"In healing and preserving the heart, grace restores the soul
to spiritual health", but that:
Can these not get over to my soul,
Leaping the wall that parts
Our souls and fleshy hearts
Onely thy grace9 which with these elements comes,
Knoweth the ready way
(emphasis added)
(11„13-15,19-20)
(30)

Hutchinson.

Works:

Introduction, p.liv.

(31)

I do not wish to make too much of this connection between
"sweetnesse" and "neatnesse" but the connotations of
*Anglican1 order it suggests could be argued as countering
Jeanne Clayton Hunter’s emphasis on the Puritan associations
of the word ’sweetness'.
(Jeanne Clayton Hunter.
"George Herbert and Puritan Piety",
Journal of Religion9 April, 1988, pp.226-241.)

William McGill (Jr.) writes:
... in the eucharistic question [Herbert's] role
as ’the poet of Anglicanism' finds full expression.
Beyond the rejection of transubstantiation and
impanation Herbert would not go, for the question
of the mode of the Real Presence was one to which
God did not provide a specific response and over
which the speculations of men, have provoked need
less anguish.
(p.23)
On the other hand, to complete the picture, see Malcolm
McKenzie Ross. Poetry and dogma: The Transfiguration of
Eucharist Symbols in Seventeenth Century English Poetry0
New Brunswick: Rutgers University Press, 1954„
McKenzie Ross sees the reference to "sweetnesse" in "The
Banquet" as indicating a "ravishment of soul and sense at
an intensity scarcely proper to the experience of the
staid British Church".
He cites Herbert’s use of the
actual symbols of the Eucharist as being "far closer to
home than anything that could have been imagined by any
blinkered traveller of the via media"0 (p.178)
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I do not intend to make any real contribution to the vexed
question of the particular nature of Herbert’s religious
commitment other than saying that he does seem prepared to
draw on ideas associated with all the three great ’shades’
of opinion: Puritan, Roman Catholic, and Anglican.
(32)

See Chapter 3, pp.99-100.

(33)

Hughes, p.215;

Jewel:

Works, Vol.l, p.12.
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( 1)

See especially:
Barbara Kiefer Lewalski, pp.39-53, 240-245.
and:
Chana Bloch. Spelling the Word: George Herbert and the Bible,
Berkeley: University of California Press, 1985, Ch.5.

(2)

Sir Philip Sidney. An Apology for Poetry,
Edited by Geoffrey
Shepherd. Manchester: Manchester University Press, 1973,
pp.101-102.

(3)

Bloch, p.239.

(4)

Lewalski, p.47.

(5 )

Lewalski, pp.39-40.
"By 1640 there were well over three hundred editions
(in several versions) of the complete psalter in
English verse.
Robert Crowley’s, the first complete
metrical psalter in English (1549); the Sternhold
Hopkins Old Version (1562) - standard for congrega
tional singing, simple common meter, well over 200
editions by 1640; versions by Archbishop Parker,
King James I, Thomas Ravenscroft, George Sandys,
George Wither, Henry King; the French Marot-Beze
psalter (1562) impressive for its metrical diversity
and adaptation of contemporary love tunes to the
Psalm texts; and the Sir Philip-Sidney-Countess of
Pembroke psalter (written and widely circulated
between 1589-1599) which was particularly striking
for its stanzaic and metrical variety ..."

(6 )

Lewalski, p.41.

(7)

Lewalski, pp.42-43.

(8 )

Lewalski, p.43.

(9)

Sidney, p.99.

(10 )

Lewalski, p.4Q.

(ID

Lewalski, p.47.

(12 )

j.C.A. Rathmell (Ed.)
Countess of Pembroke.

The Psalms of Sir Philip Sidney and the
New York: New York University Press,

1963.
See the introduction for a discussion of the widespread
influence of the Sidneian psalms.
(13)

Louis L. Martz, p.273.
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(14)

Sidney, Poems, p.276.

(15)

For instances of this see Rathmell:
Sidney’s psalms: 9, 20, 23, 33, 38, 41.
The Countess of Pembroke’s psalms: 57, 61, 84, 91, 92,
103, 109, 119, 132, 135.

(16)

Albert McHarg Hayes, "Counterpoint in Herbert".
in Philology, 35 (1938), pp.43-60.

Studies

and
Alicia ©striker, "Song and speech in the metrics of George
Herbert". P.M.L.A., 80 (1965), pp.62-68.
Both articles can be found in:
John R. Roberts (Ed.) Essential Articles for the Study of
George Herbert*s Poetry. Hamden, Connecticut: Archon Books,
1979.
(17)

Martz, p.276.

(18)

See Amy Charles1 definitive Life of Herbert.
pp.202-203 for Charles1 discussion of the sonnets included
by Walton in his Life of Mr. George Herbert.
The sonnets, which deal with Herbert’s youthful desire to
convert secular lyric to sacred uses, are included in
Hutchinson, p.206.

(19)

John Donne. Selected Prose. Edited, with introduction and
notes, by Neil Rhodes. Harmondsworth, Middlesex: Penguin
Books, 1987, p.231.

(20)

Lewalski, pp.233-234.
Lewalski summarizes Henry Ainsworth’s categorization of the
"four general kinds of personation undertaken by David in the
various psalms: (1) David speaks some psalms in his own person,
relating his spiritual experiences for the comfort and example
of all the godly (2) Some others he speaks as figure of Christ
(3) Still others he speaks as prophets of Christ (4) Finally,
he delivers certain praises and thanksgivings as Spokesman for
or in the person of the Church."
The fourth "personation" is the least relevant to Herbert’s
poems of affliction and lament.

(21)

John Donne.

Poetical Works, p.319.

Appropriately enough, the lines quoted are taken from a poem
entitled, "Upon the translation of the Psalmes by Sir Philip
Sidney, and the Countess of Pembroke, his Sister."
The lines following the quoted extract refer to:
” ... David’s Successors, in holy zeal,
In formes of joy and art do re-reveale [the songs]
• ••
So though some have, some may some Psalmes translate,
We thy Sydnean Psalmes shall celebrate."
(11.34735, 49-50)
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(22)

Lewalski, p.43.

(23)

Chapter 4, pp.16-17.

(24)

For a possible autobiographical basis of this poem, see Amy
Charles, pp.84-86.

(25)

Hutchinson, p.46.

(26)

Charles, pp.84-86.

(27)

See Hutchinson, Commentary, p.491.
and, in greater detail:
C.A. Patrides (Ed.) George Herbert: The Critical Heritage,
London: Routledge and Kegan Paul, 1983, p.171.

(28)

See Rosalie Osmond, pp.364-403.
See also M a r v e l l s "A dialogue between the soul and the body"
and Vaughan’s "Death: A dialogue", "Resurrection and immor
tality", and "The evening watch".

(29)

See Hutchinson, Commentary, p.491, where he states the obvious
"... the flesh in pain at last begins to remonstrate
with the idealizing soul, and utters its complaint
in the following three lines, in which, it will be
noticed all the verbs are in the present tense."

(30)

Hutchinson, Commentary, p.515.

(31)

Patrides, p.69.

(32)

See Malcolm MacKenzie Ross, pp.32-59.

(33)

Donne.

Poetical Works, p.48.

"The Extasie", 1.64.
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(1 )

For a brief discussion of Reformation views on the justification
of the saints under the old dispensation, see:
Hughes.

Theology of the English Reformers3 pp.73-75.

Latimer sums up the prevailing opinion:
They believed in Abraham’s Seed which was promised,
which faith stood them in good stead, and they were
all as well saved through that same belief as we
now through our belief.
For it is no difference
between their belief and ours, but this: they
believed in Christ who was to come, and we believe
in Christ who is come already.
Now their belief
served them as well as ours doth us.
For at that
time God required no further at their hands than
was opened unto them. We have in our time a further
and more perfect knowledge of Christ than they had.
(p.73)

(2 )

See Chapter 2, pp.59-64.

(3 )

See Chapter 3, pp.92-98.

(4 )

The Book of Common Prayer;
ation.

from A Catechism:

(5)

The Book of Common Prayer;

from The Visitation of the Sick.

( 6)

One of many references to this threesome in The Book of Common
Prayer (and elsewhere) the one cited can be found in the Litany:

before Confirm

From fornication, and all other deadly sins; and
from all deceits of the world, the flesh, and the
devil. Good Lord, deliver us.
It is interesting here that we are given a specifically physical
sin to be associated with the "flesh", itself a term with an
intended broad range of intellectual, spiritual, and emotional
sin, as well as physical.
Those supplications which are
concerned with sins of a more emotional nature do not mention
f,the flesh", although in Pauline theory they should; e.g.
From all blindness of heart; from pride, vain-glory,
and hypocrisy;
from envy, hatred, and malice and all
uncharitableness,
Good Lord, deliver us.
(7)

See Chapter 3, p . 92

( 8)

The biblical associations of the word "stone" in this context
were no doubt present in Herbert’s mind:
And I will give them one heart, and I will put a new
spirit within you; and I will take the stony heart
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out of their flesh, and will give them an heart of
flesh.
(Ezekiel, 11.19)
In his prophetic voice, Ezekiel is speaking of the redeeming
effect of Christ upon fallen man.
(9)

Hutchinson.

Works, p.261.

(10)

Hutchinson,

Works, Commentary, p.523.

(11)

See "Nature", Hutchinson.
If thou shalt let this venome lurk,
And in suggestions fume and work,
My soul will turn to bubbles straight,
And thence by kinde
Vanish into a winde,
Making thy workmanship deceit.
(11.7-12)

(12)

For a brief discussion of this, see Chapter 5, p p . 163-164

(13)

Anglicanism: The Thought and Practice of the Church of England,
,
Illustrated from the Religious Literature of the Seventeenth
Century. Compiled and edited by Paul Elmer More and Frank
Leslie Cross, London:
S.P.C.K., 1951 (1st ed. 1935).
(from the works of Isaac Barrow, p.294)

(14)

More and Cross, p.288.

(15)

More and Cross, p.286.

(16)

See Richard Todd. The Opacity of Signs: Acts of Interpretation
in George Herbert's The Temple.
Columbia: University of
Missouri Press, 1986.
Todd seems to have overlooked the obvious in his discussion of
the imagery of cabinets and boxes in this poem:
The cabinet of the Incarnation ought to be especially
appealing to man because he seems to be in possession
of it in a double sense: first, as it exists in rela
tion to the whole of fallen mankind, and second, as it
exists in relation to each soul personally.
(p.86)
Surely, as far as the Incarnation is concerned, the accessi
bility of the image has more to do with the body than the soul.

(17)

Herbert has used the idea of the heart as a series of boxes
elsewhere.
In "Confession" he writes:
0 What a cunning guest
Is this same grief! within my heart I made
Closets; and in them many a chest;
And, like a master in my trade,
In those chests, boxes; in each box, a till:
Yet grief knows all, and enters when he will.

(11. 1- 6 )
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The syntax of the stanza no doubt mirrors the progressive
series of compartments within compartments.
Clearly the
notion of the heart as being composed of boxes held an
interest for Herbert who was always fascinated by contain
ment in any form.
Hutchinson (p.505) notes that "in
several poems Herbert shows an interest in joinery"(!)
(18)

See Chapter 4, ppJ.20-122.

(19)

See Chapter 2, pp. 57-59
The reference to Paul is from 1 Cor.15.44 :
It is sown a natural body;
spiritual body.

(20)

it is raised a

See Chapter 7, pp. 238-242.
In "Repentance" the New Covenant context allowed for the
Christian interpretation to prevail; yet in "Home", with
its strong Platonic overtones, the speaker implicitly
wishes for the flesh to be left on earth while the "free
soul" wings its way heavenwards, and no mention is made
of the resurrection of the body; "Home", heaven, is
clearly the destination of the soul.

(21)

Calvin, Commentary on the First Epistle to the Corinthians,
p.338:
... after the resurrection that life-giving power
which [the body] receives from the Spirit will be
more predominant ... To make it quite clear, let
the present quality of the body be called 'anima
tion?; and its future quality, inspiration1.
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(1)

Mark McClosky and Paul R. Murphy. The Latin Poetry of George
Herbert: A bilingual edition. (Athens, Ohio, 1964) pp.76-77.

(2)

The account given here of the complex integration of biblical
references involved in "Velum soissum" is a much simplified
version of that given by Florence Sandler in her article
"Solomon ubique regnet: Herbert’s use of the images of the New
Covenant". Papers on Language and Literature, Vol.8, 1972,
pp.147-158.

(3)

This is itself a confluence of Matthew 27.51:
And, behold the veil of the temple was rent in
twain from the top to the bottom: and the
earth did quake, and the rocks rent;
and Hebrews 10.20:
By a new and living way, which he hath
consecrated for us, through the veil, that is
to say his flesh.
The veil of the temple was that separating the Holy Place from
the Holy of Holies.
According to the gospel writers it was
rent at the time of the Crucifixion to show that all men were
now to be given access to God; its rending was accomplished
through the suffering, the tearing, of Christ’s flesh. There
is also no doubt a reference here to 2 Cor.3.14, where Paul
discusses the fullness of revelation that is achieved in Christ.
He speaks of this in terms of the removal of a veil of misunder
standing:
But their minds were blinded: for until this
day remaineth the same vail untaken away in the
reading of the old testament; which vail is
done away in Christ.

(4)

See Lewalski.
On p.lll, Lewalski defines typology as:
... a mode of signification in which both type
and antitype are historically real entities
with independent meaning and validity, forming
patterns of préfiguration, recapitulation, and
fulfillment by reason of God’s providential
control of history.
Christ was recognized by biblical exegetists as the antitype of
several Old Testament figures: Adam, Noah, Joseph, Jonah, David
In Herbert’s poem (and elsewhere) the heart is the antitype of
the altar of Solomon’s temple.
In other poems it is the anti
type of the temple itself.

(5)

Quoted in Lewalski, o p . o i t pp.100-101.
Adams, T.

"The Temple" Workes.

London, 1629, pp.981, 987.
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(6)

1 Kings 5, 6;
These are: Exodus 20.25; 24.5-8;
Hebrews 11.19-22;
1 Cor.3.16; and 2 Cor.6.16.

(7)

Lewalski, pp.101-103.

(8)

Lewalski, p.103.

(9)

Lewalski, pp.127-128.

Ezekiel 11

(10)

Lewalski, p.132.

(ID

Cattermole, Vol.l, p.13.

(12)

Cattermole, Vol.2, p.8.

(13)

Cattermole, Vol.2, pp.15-33.

(14)

See Lewalski, Ch.6, pp.193-196.

(15)

Cattermole, Vol.2, pp.41-42.

(16)

George Sandys in a paraphrase of Psalm 42 shows clear evidence
of this movement. His lines read:
My soul, why art thous so deprest?
Why 0! thus troubled in my breast.
(Cattermole, Vol.l, p.51)
The ’original* King James translation provides no warrant for
the ’offending’ line (and the Book of Common Prayer follows suit)
The translation here is:
... and why are thou disquieted in me?
Phineas Fletcher gives similar evidence, again in a paraphrase of
the lines from Psalm 42:
Why droopst, my soul? Why faint’st thou
in my breast?
(Cattermole, Vol.l, p.81)

(17)

I am not suggesting that
Herbert’s poems from one
another highlighting the
is far too uncertain for

there is any deliberate movement in
positioning highlighting the soul to
heart.
The chronology of the poems
that.

(18)

The lines from "Affliction (I)" significantly enough refer to
God’s action upon the heart:
When first thou didst entice to thee my heart,
I thought the service brave:
So many joyes I write down for my part,
Besides what I might have
Out of my stock of naturall delights,
Augmented with thy gracious benefits.

( 11. 1- 6)

Chapter 9
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Robert Higbie, nImages of Enclosure in George Herbert’s The
Temple". Texas Studies in Literature and Language, XV, 4,
(Winter 1974) pp.634-635.
Higbie ranges over several of Herbert’s poems and analyses
his fondness for enclosed spaces.
His study emphasises that
ultimate enclosure, the temple of the heart:
This enclosure contains all the separate poems
within it, giving them meaning by relating them
all to the ideal towards which they strive.
(p.636)

(20)

See Chapter

5, pp.171-172.

We see a similar movement hinted at in "The Familie" where the
speaker begins:
What doth this noise of thoughts within my heart,
As if they had a part?

(11.1-2)
and then later assumes that they can be controlled by restoring
order in the soul:
First Peace and Silence all disputes controll,
Then Order plaies the soul;
(11.9-10)
(21)

See Chapter

1, pp.35-36.

(22)

For the emblematic nature of Herbert’s verse, see Rosemary
Freeman, Ch.VI;
and specifically in relation to the heart, see Lewalski, op.cit._,
Ch.6, and Plates 11-16 to be found between pages 210 and 211.
Throughout the 1620s, the years when Herbert was composing the
later poems of his collection, emblem books were being published
which emphasized the heart as the focus of the relationship
between God and man.
Some - Van Haeften’s Sohola Cordis (1629)
and Messager’s Vis M o r i s Jesu in Hominum oorda singularis
(1624) - were Jesuit offerings; others were Protestant. Cramer’s
Emblemata Sacra (1624) depicts the heart in a central way and
occasionally portrays it in situations which are very similar to
those in Herbert’s poems, particularly "Love Unknown" and "An
Offering" (Lewalski, p.206).

(23)

Freeman,

p.155.

Freeman suggests that "Love Unknown" may well have been based on
plates prepared by the ladies of Little Gidding.
Apparently
Nicholas Ferrar had brought some prints with him from his travels
abroad.
Freeman does not view "Love Unknown" as a particularly
successful example of Herbert’s emblematic method because of its
obvious reliance upon a strict sequence of picture and interpre
tation.
It is, she believes, more effectively demonstrated in a
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poem such as "The Church-floore".
emblematic method as:

Freeman defines the

... an habitual cast of mind, a constant readiness
to see a relation between simple, concrete,
visible things and moral ideas, and to establish
that relation in as complete a way as possible
without identifying the two or blurring the out
lines of either.
See also: Albert C. Labriola.
"Herbert, Crashaw, and
the Schola Cordis Tradition".
George Herbert Journal3
Vol.2, No.1, Fall 1978, pp.13-23.
(24)

See also: Richard Strier. Love Known. Theology and
Experience in George Herbert's Poetry. Chicago and
London: The University of Chicago Press, 1983, Chapters
6 and 7.
In these chapters, Strier explores the Protestant movement
to the heart and he puts Herbert firmly within that
Protestant tradition.
In seeking to be dogmatic about
Herbert’s stance, Strier does, however, underestimate the
complexity of Herbert’s own movement, a movement which
includes both the physical and the mind itself on occasion!
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ENDNOTES - CHAPTER 10

( 1)

See Ch.6, pp.202-206.

( 2)

See Ch.6, p p 0194-199.

(3)

I am thinking here of poems such as "Of the Progresse of the
Soule: The Second Anniversary" and "The Extasie".
There is
even a deliberate and distinct consciousness of body and soul
in the Holy Sonnets.

(4)

See Ch.7, pp.239-240.

(5)

See Ch.7, pp.242.

(6)

Fish, Stanley E. Self-Consuming Artifacts. The Experience
of Seventeenth Century Literature.
Berkeley: University of
California Press, 1972, p.166.

(7)

Fish, p.158.

( 8)

Fish makes a similar identification between self and body when
writing of Colossians 3.3 :
The two motions of Coloss.3.3 - one issuing from
the self ("wrapt in flesh") and bounded by space
and time ("our diumall friend"), the other
issuing from Him who "Is on high" - are represented
by the linear and vertical patterns of the verbal
object, and as a result the reader is himself
involved in a double motion.
(1972, p.203)
Man’s earthly (or in Paul’s term, ’fleshly*) orientation is
distinguished here as his true self while his spiritual
orientation is something ’other*.
Paul’s division of man’s
essential attitude as either earthly or spiritual carried
with it the implication that the spiritual was a real option
for redeemed Christians of whom Herbert’s speaker was one!
The important point is that after Christ’s redemptive act the
fleshly orientation can no longer be regarded as the more
essential to the Christian’s notion of what his self could
and should be.

(9)

Fish, pp.156-158.

(10)

Summers, pp.84-85.

(11)

Helen Vendler writes on page 285 (Notes):
I am glad to see that Fish’s sense of Herbert’s
poetic procedure agrees very much in one respect
(continued)

Chapter 10
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with the view expressed here, that a poem by
Herbert is a constantly evolving object. But
where Fish sees an ever-more-complete selfeffacement at work *a surrender not only of a
way of seeing, but of initiative, will, and
finally of being1 (p.158), I see a progressive
discarding of the 'other* - the received idea,
the cliche, the devotional triteness - yielding,
finally, a picture of a self wholly itself,
individual, unique, and original.
(12)

Harman, Barbara Leah. Costly Monuments: Representations
of the Self in George Herbertfs Poetry. Cambridge and
London: Harvard University Press, 1982.

(13)

Harman, p.119.
Harman's compromise solution is displayed in the summary
she gives of her theoretical position on page 30:
Cultural ideas exert a force on persons sometimes an extremely visible one, sometimes
a less apparent and less easily describable
one - and they shape the self's power to write
itself up, out of, or as Herbert says in
'Jordan (II)’ 'Into the sense'.
What we need,
therefore, is not a description of the ways
persons determine cultures, or culture deter
mines persons, but rather an analysis of the
dialectical relationship between the two.
Although I do not agree with everything Harman says about
the identify of the self, her basic position seems to me
to be an eminently sensible one.

(14)

Harman, pp.134-135.

(15)

Bruce Johnson in his article "Penitential Voices in
Herbert’s Poetry", George Herbert Journal, Vol.8, No.2,
Spring 1985, notes the change in the speaker's attitude:
The speaker is humiliated when he realizes in
the poem’s final line that he is a participant
in human folly rather than its aloof observer.
(p.5)

Johnson does not attribute this as I do to the shock finally
triggered by the juxtaposition of the "lump of flesh" image
with that of the "sick toss'd vessel".
(16)

Fish, p.169.

410

ENDNOTE

(1)

Strier.

- CONCLUSION

Introduction, p •xiii.
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R O M . V I I . 24.
P I I I L I P P I A N S I. 23.

0 w retched man that I am ! who shall d eliver me
fr o m the body o f this death ?

Figure

1:

Quarles.

PSALM

I am in a strait betwixt two, having a desire to
depart , and to be with Christ.

Emblems,

Figure

(Ref.:

3:

Quarles.

Quarles.

Quarles.

Emblems,

i ) E U T . X X X I I . 23.

L V . 6.

0 that men w ere wise, that they understood this, that
they would consider their latter end !

0 that I had wings like a dove, f o r then would I fly
aw ay, and be at r e s t !

Figure

2:

Figure

Emblems,

Emblems,

Thomas

Tegg,

1845,

4:

Quarles.

Emblems,

pp.277,281,297,181)
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THE RENEWING OF THE HEART.
Since so much pleasure novelties im part,'
Resign thine old, for this new better heart.

THE INHABITING OF THE HEART.
'Vhilc here thy Spirit dwells, my heart shall burn
" ‘th thine own love ; which sure thou wilt return.

E Z E K . X X X V I . 20.
G A L . I V . 0.

A new heart w ill I give you , and a new spirit w ill I
pu t i d thin you .

Figure

5:

Quarles.
The S c h o o l
o f the H e a r t .

God hath sent fo r th the S p irit o f his Son into y o u r
hearts.

Figure

6:

Quarles.
The School
o f the H e a r t .

THE LAW-TABLE OF THE HEART.
THE SACRIFICE OF THE HEART.
Leave the stone tables for thy Saviour’s p a r t;
Keep thou the law that's written in thy heart

.TER . X X X L

33.

I will put my law in their in w a rd p a rts, and w rite it
in their hearts.

Figure

(Ref.:

7:

The S c h o o l
o f the H e a r t .
Quarles.

Quarles.

God is not pleas’d with calves or bullocks slain ;
The heart he gave, is all he asks again.

The S c h o o l o f the Heart.

P S A L M L I . 17.

77^ sacrifices o f G od arc a broken heart,

Figure

Thomas

8:

Tegg,

Quarles.
The Sch o o l
o f the Heart.

1845,

pp.97,137,
105,77)

BIBLIOGRAPHY

Bibliography

Alter, Robert. The Art of Biblical Poetry.
Inc., 1985.

New York:

Basic Books,

Aristophanes. Peace. Trans. Allistair Elliot. Greek Comedy.
Ed. Robert W. Corrigan. The Laurel Classical Drama. New York:
Dell, 1965.
Aristotle. De Anima0 Trans. Hugh Lawson-Tancred.
Middlesex: Penguin Books Ltd., 1986.

Harmondsworth,

-- . The Nicomachean Ethics. Trans. Jonathan Barnes. The Complete
Works of Aristotle.
(Revised Oxford Translation). Princeton,
New Jersey: Princeton University Press, 1984.
Augustine, Saint.
(Bishop of Hippo). City of God. Trans. Henry
Bettenson. Harmondsworth: Penguin Books, 1972.
-- . Confessions.
Trans. R.S. Pine-Coffin.
Penguin Books, 1961.
---. The Essential Augustine.
Mentor, 1964.

Harmondsworth:

Ed. Vernon J. Bourke.

-- . The Writings of Augustine.
Trans. John Gavigan.
The Catholic University Press, 1950.
Bainton, Roland. Here I Stand:
Nashville: Mentor, 1950.

Benet, Diana.
Herbert.

Aristotle.

Washington:

A Life of Martin Luther.

Bamborough, John. The Little World of Man.
Green & Co., 1952.
Barnes, Jonathan.
1982.

New York:

Oxford:

London:

Longmans,

Oxford University Press,

Secretary of Praise: The Poetic Vocation of George
Columbia: University of Missouri Press, 1984.

Berkhof, Louis. Systematic Theology.
The Banner of Truth Trust, 1939.

Grand Rapids, Michigan:

The Holy Bible,
(the Authorised, ’King James* Version).
Originally published, London, 1611.
The Holy Bible,

New International Version.

1978.

Bierz, John. "Images and ceremonial in The Temple: Herbert’s
solution to a reformation controversy," Studies in English
Literature. Winter, (1986): 73-95.
Bloch, Chana. Spelling the Word: George Herbert and the Bible.
Berkeley: University of California Press, 1985.

416

Blumenthal, H.J. Plotinus* Psychology: His doctrine of the
Embodied Soul. The Hague: Martinus Nijhoff, 1971.
Bonner, Gerald. St, Augustine of Hippo:
London:
S.C.M. Press, 1963c

Life and Controversies.

The Book of Common Prayer.
Bottrall, Margaret. George Herbert,
(Publishers) Ltd., 1954.

London:

John Murray

Boulger, J.D. The Calvinist Temper in English Poetry.
Mouton Publishers, 1980.

The Hague:

Bromiley, Geoffrey W. Historical Theology: An Introduction.
Grand Rapids, Michigan: Wm. B. Eerdmans Publishing Co., 1978.
Brown, Peter.

Augustine of Hippo.

London:

Faber and Faber, 1967.

Bruce, F.F. Romans: An Introduction and Commentary. Tyndale New
Testament Commentaries. Gen.ed. R.V.G. Tasker.
1963.
Leicester:
Inter-Varsity Press, 1977.
Bush, Douglas. English Literature in the Earlier Seventeenth
Century_, 1600-1660. Oxford: Oxford University Press, 1962.
Calvin, John. Commentary on Galatians3 Ephesians3 Philippians and
Colossians.
1965. Ed. David W. Torrance and Thomas F.
Torrance. Trans. T.H.L. Parker. Michigan: Wm. B. Eerdmans
Publishing Co., 1974.
-- . Commentary on the Epistles of Paul the Apostle to the Romans
and the Thessalonians.
Ed. David W. Torrance and Thomas F.
Torrance. Trans. Ross MacKenzie. Edinburgh: The Saint
Andrew Press, 1961.
-- . Commentary on the First Epistle of Paul the Apostle to the
Corinthians.
Ed. David W. Torrance and Thomas F. Torrance.
Trans. John W. Fraser. Edinburgh: Oliver and Boyd, 1960.
---. Commentary on the Second Epistle of Paul the Apostle to the
Corinthians and the Epistles to Timothy3 Titus and Philemon.
Ed. David W. Torrance and Thomas F. Torrance. Trans. T.A.
Smail. Oliver and Boyd, 1964. Grand Rapids: Wm. B. Eerdmans
Publishing Co., 1973.
-- - Institutes of the Christian Religion. Ed. J.T. McNeil. Trans.
F.L. Battles. Library of Christian Classics. London:
S.C.M.
Press, 1961.
Carey, John. John Donne:
Faber, 1981.

Life, Mind and Art.

London:

Faber and

Cattermole, Rev.R., ed. Sacred Poetry of the Seventeenth Century in
Too Volumes. New York: Burt Franklin, 1835.

417

Charles, Amy. A Life of George Herbert.
Cornell University Press, 1977.

Ithaca and London:

---. "The Williams Manuscript and The Temple,n
(1972): 59-77.

Renaissance Poetics

Cowley, Abraham. The Complete Works in Verse and Prose. Vol.I.
Ed. Alexander B. Grosart.
1881. New York: AMS Press, Inc.,
1967.
Davies, Sir John. Poems.
Ed. Robert Krueger.
Introduction and
commentary by Krueger and Ruby Nemser. Oxford: Clarendon
Press, 1975.
Di Cesare, Mario A. ed. George Herbert and the Seventeenth
Century Religious Poets.
New York: W.W. Norton and Company,
1978.
Dickson, Donald.
"Between Transubstantiation and Memorialism:
Herbert's Eucharistic Celebration," George Herbert Journal,
Volume 11, no.l, Fall 1987: 1-14.
Doerken, Daniel.
"Recharting the Via Media of Spenser and Herbert,"
Renaissance and Reformation, N.S.8(3), 1984: 215-225.
Donne, John. The Divine Poems.
Clarendon Press, 1978.

Ed. Helen Gardner.

-- . Poetical Works. Ed. Sir Herbert Grierson.
University Press, 1933.

Oxford:

London:

Oxford

-- . The Sermons of John Donne.
Ed. with Intro, and critical
apparatus by Evelyn M. Simpson and George R. Potter.
Berkeley: University of California Press, 1962.
-- . Selected Prose. Ed. Neil Rhodes.
Penguin Books, 1987.

Harmondsworth, Middlesex:

Dryden, John. "A Discourse Concerning the Original and Progress of
Satire." OF DRAMATIC POESIE and Other Critical Essays, Vol.II.
Ed. George Watson. London: J.M. Dent & Sons Ltd., 1962.
Evans, G.R. Augustine on Evil.
Press, 1982.

Cambridge:

Cambridge University

Fish, Stanley. Self-Consuming Artifacts: The Experience of
Seventeenth Century Literature.
Berkeley: University of
California Press, 1972.
—— # The Living Temple: George Herbert and Catechizivig.
University of California Press, 1978.
Freeman, Rosemary F. English Emblem Books.
and Windus, 1970.

1948.

Berkeley:

London:

Chatto

418

Gardner, Helen. The Metaphysical Poets.
Penguin Books, (Rev.ed.), 1972.

Harmondsworth, Middlesex:

Gilson, Etienne. The Christian Philosophy of Saint Augustine.
Trans. L.E.M. Lynch. London: Victor Gollancz, 1961.
Grierson, H.J.C. and G. Bullougho The Oxford Book of Seventeenth
Century Verse.
Oxford: Oxford University Press, 1934.
Grosheide, F.W. Commentary on the First Epistle to the Corinthians.
New International Commentary on the New Testament. 1953.
Grand Rapids, Michigan: Wm. B. Eerdmans Publishing Co., 1979.
Guthrie, Donald. New Testament Theology.
Varsity Press, 1981.

Leicester:

Inter

Guthrie, W.K.C. A History of Greek Philosophy3 Vol.IV. Cambridge:
Cambridge University Press, 1975. Vol.VI. Cambridge:
Cambridge University Press, 1981.
Halewood, William. The Poetry of Grace: Reformation Themes and
Structures in English Seventeenth Century Poetry. New Haven
and London: Yale University Press, 1970.
Hammond, Gerald. The Making of the English Bible.
Carcanet New Press, 1982.

Manchester:

Harman, Barbara Leah. Costly Monuments: Representations of Self
in George Herbert's Poetry.
Cambridge and London: Harvard
University Press, 1982.
Harrison, John Smith. Platonism in English Poetry.
York: Russell and Russell, Inc., 1965.
Hayes, Albert McHarg.
"Counterpoint in Herbert,"
Philology, 35 (1938): 43-60.
Herbert, George. The Works of George Herbert.
Oxford: Clarendon Press, 1941.

1903.

New

Studies in

Ed. F.E. Hutchinson.

Higbie, Robert. "Images of Enclosure in George Herbert’s The
Temple." Texas Studies in Literature and Language> XV 4
(Winter, 1974): 634-6350
Hill, W. Speed, ed. Studies of Richard Hooker: Essays Preliminary
*to an Edition of his Works0 Cleveland, Ohio: The Press of
Case Western Reserve University, 1972.
Hinman, Robert B. Abraham Cowley's World of Order. Cambridge,
Massachusetts: Harvard University Press, 1960.
Hooker, Richard. The Ecclesiastical Polity and Other Works of
Richard Hooker.
Ed. Richard Hanbury. London, 1830.

419

Hughes, Philip E. Paul1s Second Epistle to the Corinthians„ The
New International Commentary on the New Testament.
Gen.ed.
F.F. Bruce. Grand Rapids, Michigan: Wm. B. Eerdmans
Publishing Co., 1962.
---• Theology of the English Reformers.
Baker Book House, 1980.

Grand Rapids, Michigan:

Hunter, Jeanne Clayton.
"George Herbert and Puritan Piety,"
Journal of Religion, April (1988): 226-241.
Johnson, Bruce.
"Penitential Voices in HerbertTs Poetry,"
George Herbert Journal, Vol.8, no.2, Spring (1985): 1-17.
Kasemann, Ernst. Perspectives on Paul.
Trans. Margaret Kohl,
1969. London:
S.C.M. Press, 1971.
Kenner, Hugh, ed. Seventeenth Century Poetry: The Schools of
Donne and Jonson0 New York: Holt, Rinehart & Winston, 1964.
Kummel, Werner Georg. The Theology of the New Testament.
Trans.
J.E. Steely. Nashville, Tennessee: Abingdon Press, 1973.
Labriola, Albert C. "Herbert, Crashaw and the Schola Cordis
Tradition," George Herbert Journal, Vol.2, no.l, Fall
(1978): 13-23.
Lewalski, Barbara Kiefer. Protestant Poetics and the Seventeenth
Century Religious Lyric.
Princeton: Princeton University
Press, 1979.
Lewis, Clive S. English Literature in the Sixteenth Century.
Oxford: Oxford University Press, 1954.
Lloyd-Jones, D.M. The Puritans: Their Origins and Successors.
Edinburgh: The Banner of Truth Trust, 1987.
Longenecker, Richard N. Paul, Apostle of Liberty: The Origin and
Nature of Paul's Christianity.
Grand Rapids, Michigan:
Baker Book House, 1976.
Luther, Martin. Lectures on Romans. Ed. and trans. Wilhelm Pauck.
Philadelphia: The Westminster Press, 1961.
-- . Martin Luther: Selections from his Writings.
Ed.
J. Dillenberger. New York: Anchor Books, 1961.
---. A Compend of Luther's Theology. Ed. Hugh Thomson Kerr.
Philadelphia: The Westminster Press, 1943.
Marvell, Andrew. The Complete Poems. Ed. Elizabeth Story Donno.
Harmondsworth, Middlesex: Penguin Books, 1972.

Martz, Louis. The Poetry of Meditation: A Study in English
Religious Literature of the 17th Century. 1954, 1962.
New Haven and London: New Haven University Press, 1969.
McClosky, Mark and Paul R. Murphy. The Latin Poetry of George
Herbert: A Bilingual Edition. Athens, Ohio: Ohio Univer
sity Press, 1964.
McGill, William J. Jr. "George Herbert’s View of the Eucharist,"
Look Haven Review_, Vol.8 (1966): 16-24.
More, Paul Elmer and Frank Leslie Cross, eds. Anglicanism: The
Thought and Practice of the Church of Englandy illustrated
from the Religious Literature of the Seventeenth Century.
London:
SoP.C.K., 19510
Morris, Rev. Canon Leon. The First Epistle of Paul to the
Corinthians: An Introduction and Commentary. Tyndale New
Testament Commentaries0 Gen0ed. R.V.G. Tasker. Leicester:
Inter-Varsity Press, 1958.
Munz, Peter. The Place of Hooker in the History of Thought.
London: Routledge and Kegan Paul, 1952. Westport, Connecticut
Greenwood Press, 1972.
Murray, John. The Epistle to the Romans. The New International
Commentary on the New Testament. Gen.ed. F.F. Bruce, 1968.
Grand Rapids, Michigan: Wm. B. Eerdmans Publishing Co., 1975.
The N.I.V. Study Bible. Gen.ed. Kenneth Barker. Assoc.eds.
Donald Burdick, John Stek, Walter Wessel, Ronald Youngblood.
Grand Rapids, Michigan: Zondervan Bible Publishers, 1985.
Osmond, Rosalie„ "Body and Soul Dialogues in the Seventeenth
Century," English Literary Renaissancey Vol.4 (1974): 364-403.
Ostriker, Alicia. "Song and Speech in the Metrics of George
Herbert," P.M.L.A., 80 (1965): 62-68.
Patrides, C.A., ed. The English Poems of George Herbert.
J.M. Dent & Sons, 1974.
___. ed. George Herbert: The Critical Heritage.
Routledge and Kegan Paul, 1983.

London:

London:

Plato. The Phaedo.
Trans. Harold North Fowler. Plato in Twelve
Volumes9 Vol.l* London: William Heinemann Ltd., 1971.
___# The Phaedrus.
Trans. Harold North Fowler. Plato in Twelve
Volumes, Vol.l? London: William Heinemann Ltd., 1971.
___# Timaeus and Critias.
Trans. Desmond Lee.
Middlesex: Penguin Classics, 1971.
___^ The Republic. Trans. Desmond Lee.
Penguin Books (2nd rev.ed.), 1974.

Harmondsworth,

Harmonds worth, Middlesex:

421

Plotinus. The Enneads. Trans. S. MacKenna. (4th ed., rev.
B.S. Page). London: Faber and Faber, 1969.
Quarles, Francis.

Emblems0

London:

Thomas Tegg, 1845.

Rathmell, JoC.A. ed. The Psalms of Sir Philip Sidney and the
Countess of Pembroke. New York: New York University Press,
1963.
Reardon, Bernard M.G. Religious Thought in the Reformation.
New York: Longman, 1981.
Roberts, John F 0 ed. Essential Articles for the Study of George
Herbert rs Poetry• Hamden, Connecticut: Archon Books, 1979.
Ross, Malcolm McKenzie. Poetry and Dogma: The Transfiguration
of Eucharistic Symbols in Seventeenth Century English Poetry.
New Brunswick: Rutgers University Press, 1954.
Rowley, H.H. The Faith of Israel: Aspects of Old Testament
Thought.
1956. London: S.C.M. Press Ltd., 1974.
Sandler, Florence.
"Solomon ubique regnet: Herbert*s use of the
Images of the New Covenant," Papers on Language and Litera
ture, Vol.8 (1972): 147-1580
Sherwood, Terry G. Herbert's Prayerful Art.
of Toronto Press, 1989.

Toronto:

University

Sidney, Sir Philip. Poems. Ed. William A. Ringler, Jr.
Oxford University Press, 1962.
-- , An Apology for Poetry. Ed. Geoffrey Shepherd.
Manchester University Press, 1973.

Oxford:

Manchester:

Smith, Andrew. Porphyry's Place in the Neoplatonic Tradition: A
Study in Post-Plotinian Neoplatonism.
The Hague: Martinus
Nijhoff, 1974.
Stein, Arnold. George Herbert's Lyrics.
Hopkins Press, 1968.

Baltimore:

The Johns

Strier Richard. Love Known: Theology and Experience in George
Herbert's Poetry.
Chicago and London: University of Chicago
Press, 1983.
Summers, Joseph H. George Herbert.
Chatto and Windus, 1968.

His Religion and Art.

London

Acts of Interpretation in
Todd, Richard. The Opacity of Signs:
Columbia:
University of
George Herbert's 'The Temple .
Missouri Press, 1986.
Vaughan, Henry. The Complete Poems. Ed. Alan Rudrum.
worth, Middlesex: Penguin Books, 197b.

Harmonds

422

Vendler, Helen. The Poetry of George Herbert. Cambridge,
Massachusetts: Harvard University Press, 19758
Veith, George Edward. Reformation Spirituality: The Religion of
George Herbert, Lewisburg: Bucknell University Press, 1985.
Von Rad, Gerhard. The Theology of Israelrs Historical Traditions.
Trans. D.M.G. Stalker,, Vol.I of Old Testament Theology.
London: S.C.M. Press, 1975.
-- . The Theology of Israel1s Prophetic Traditions. Trans.
D.M.G. Stalker. Vol.II of Old Testament Theology. London:
S.C.M. Press, 1975c
Wendel, François0 Calvin. Trans. Philip Mairet.
and New York: Collins, 1980.
Wilkes, G.A. "The poetry of Sir John Davies,"
Quarterly3 Vol.25 (1962): 290-295.

1963.

London

Huntington Library

Williams, George Hunstston and Angel M. Mergal, eds. Spiritual and
Anabaptist Writers: Documents Illustrative of the Radical
Reformation0 Philadelphia: The Westminster Press, 1957.
Wyatt, Sir Thomas. Collected Poems.
Oxford University Press, 1975.

Ed. Joost Daalder.

Ziesler, J.A. Pauline Christianity.
Press, 1983.

Oxford:

London:

Oxford University

Zim, Rivkaho English Metrical Psalms: Poetry as Praise and Prayer,
1535-1601.
Cambridge: Cambridge University Press, 1987.

Allbook Bindery
91 R y e d a le R o a d
W est

